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PREFACE. 


——— 


Next to Manu's Institutes of Sacred Law, the Smriti of YAjnavalkya is the 
most important, It contains T010 slokas or stanzas ; and is divided intothree Adh- 
y&yas or books, namely Achára or ecclesiastical and moral code: Vyavah4ra or the 
civil law and Práya$chitta (Penance) or the penal code, Each part or Adhyá&ya 
contains the following number of stanzas :— 


The Âchâra — .. sa es Č... 868 stanzas. 
The Vyavahára - m s .. 307 3 

The Práyasehitta os . 835 yy 

The whole of Achára is divided into 13 SITIO Mug: — 
Chapter I Introduction m s » 1—9  Stianzas. 

55 H =Brahmachari ius T sr 10—50 5 
» Tr Marriage ... T T .. 51—89 $» 
3 Iv Varna-Játi "à tos .. 90—96 » 
5 V  Grihastha sis a  97—128 $ 
- VI Sn&taka-Dharma - ns .. 129—166 n 
y VII Food T i s. 167—181 » 
3s VIII X Purification of things seat .. 182—197 ,, 
» IX . Dána we a .. 198—216  , 
s X  Bráddba .. - X s 217-270, 
" XI — Worshipo AE e 271-204, 
5 XII Graha-Sán .. 295—308 » 
- XII Rája-Dh arma .. 809—368 » 


There are several well-known — on Vájüavalkya's Institutes : such 
as by Apsrárka, Visvarüpa, Vijüáneévara, Mitra Misra and Sulapáni, But the 
commentary of Vijüanesvara has superseded theiothers and under the name ofthe 
Mitáksará it is accepted as authoritative by the Hindus of most of the provinces 
of India. The full name of the commentary of VijüánesSvara is Riju-mitaksar4 or the 
Easy and Concise, But the name Mitáksará has beeome so well-known that itis 
too late now to revert to the name given to it by the commentator himself. Even 
by Sanskrit authors the book is quoted, for the sake of brevity, as the Mitüksará. 

The gloss of Bálambhatta is a comparatively recent one. It is rather ency- 
elopedie in its scope. 'The book professes to have been composed by a learned 
lady, but Babu Govinda Dasa of Benares, the learned editor of the Editio Princeps of 
Bálambhatti states that the real author of it was the husband of this lady. The 
author Vaidyanátha Paiyagunda lived in the eighteenth century, and as he lived in 
Benares, there is every reason to believe in the truth of this Benares tradition. 

The whole of Yájüavalkya's Institutes was translated by Mr. Mandlik into 
English in 1880 A. D. leaving, of course, the commentary and the gloss. I am much 
indebted to that translation in my rendering of the verses of Yájfiavalkya. 

In translating the commentary of VijüaneSvara (i.e. the Mitá&áksar&) I have 
tried to be as literal as was consistent with readable presentation of the original. 
In the gloss of Balambhatta however, the translation is mostly free: and in several 
cases itis even an abridgment of the gloss. Moreover I have not translated the 
whole of it, but only such extracts as I thought would be interesting to general 
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readers, The gloss of Balambhatta is a storehouse of information, proceeding on the 
same lines as the Viramitrodaya, I have given also comparative extracts from the 
Grihya-Sütras to show the nature of those treatises ; and to give concrete notions 
of these books to ordinary readers so that they might not remain as mere names. 
The translations of these books in Max Muller's series, of the Sacred Books of the 
East have, of course, been of great help to me. I have given the exact translations 
of these as they appeared in that series, except in one case where the phrase 
- the wife addicted to her husband,” has been changed to “the wife devoted to 
her husband.” 

The first chapter contain, the sources of the Hindu Law. Among thesources of 
the Hindu Law, Yájüavalkya enumerates the well-known fourteen vidyás or Beien- 
ces (according to some eighteen), namely, the four Vedas—the Rik, the Yajus, the 
Saman and the Atharvan—the six Ved4igas or Appendages to the Vedas— the Pho- 
neties, Liturgy, Grammar, the Lexicon, Astronomy and the Prosody—and Logie, the 
Exegetics, the Puránas and the Dharma-Sástras or the Institutes of tlie Sacred Law. 
All these fourteen subjects are not only sources of Vidyás or knowledge but of law 
also. Yájüavalkya then enumerates the various Instibutes of the Sacred Law, 
such as Manu, Atri, &c. According to him the authoritative Smritis are 20 in num- 
ber as named by him ; but aceording to the commentators this number is raised to 
36 or more by enumerating others not mentioned by Yájfiavalkya. Considering the 
question of the sources of law, from a still different point of view, we arrive ata 
foür-fold division, namely, 1. the Vedas, 2. the Smriti or Dharma -Sástra, 3. the 
Cristom (sadáchára). 4. Voluntary. 

According to this division, the custom holds a third place ; and the general 
rule of Hindu Law as to the relative authority of these four is that the Vedas or the 
Revelations are the supreme authority, next to them are the Smritis or the Insti- 
tates of the Sacred Law, and third, the customary Law. The rule of interpretation 
in ease of conflict among these is that the Revelation (the Vedas) would prevail 
over Tradition (the Smriti) and the Tradition over the Custom. There cannot be 
any valid Custom opposed to the Vedas or the Smritis, 

The modern idea, that prevails in our Courts, is that the customary lawis the 
highest, and the written law (the Vedas and the Smritis) of secondary importance, 
Whether YAjiiavalkya or VijfiáneSvara would have supported such a viéw I leave 
the readers to judge. 

The Second Chapter is called the Brahmachári Prakarana. Yájüavalkya men- 
tions the well-known ten sacraments of the Hindus, but gives no details of the 
ceremonies. His commentator Vijüánesvara also does not enter, in his Mitáksará, 
into any detailed exposition of these. But B&lambhatta supplies the omission. AI 
these ceremonies are described in copious detail in this gloss, They are certainly 
of great use to every pious Hindu. All good Hindus, who wantte regulate their 
conduct properly, and wish to see that these ceremonies should be properly per- 
formed by their priests, should at least know the general outline of the rituals, 
The want of this knowledge of the rituals, by the Hindu laity has reacted on their 
priests also. The priests have become in many cases ignorant and the ceremo- 
nies, the proper performance of which would take hours, are finished purfunetorily 
within half that time, Ihave givenan almost full description of one ceremony 
namely the Sasthi Pajé. That would show what other ceremonies are like. This 
Sasthi Puja is one of the elementary ceremonies, yet even this contains more than a 
score of Vedic Mantras. Even if our priests know how to recite these mantras, ten 
to one, they do not know their meaning. . Unless the yajamáns (the sacrificers) know 
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something of these ceremonies, there is no hope that the priests will be better than 
what they arenow. At the same time yajamáns must not expect to get a better class 
of priests unless they raise the remuneration of these to respectable figures. 

This second chapter (Bálambhatta) contains also the famous law of adoption by 
Baudh&yana. Ihave given the full Sanskrit text, its word meaning and translation 
as made by Dr. Bühler. The word meaning, I hope, would be found useful to those 
legal praetitioners whose knowledge of Sanskrit is elementary. i 

As regards the two sacraments—the Pumsavana (the ceremony to secure the 
birth of a male child), and the Simantonnayana (the parting of the hair of the pregnant 
wife—from which date all marital relation should cease), I have given copious ex- 
tracts from the Grihya Sütras relating to these ceremonies as prevalent in ancient 
times. 

The rules of Brahmanchárin in ancient time aimed at making man of a student. 
Only thoge are fit to be members of 2 noble and highly organised community who 
learn in their schoo! days the lessons of plain living, and discipline. The students 
in ancient times had to live in the houses of their gurus which were generally far 
away from the busy haunts of men : generally in forests, while learning all the scien- 
¢es that ancient India could impart—and they were not few—they were scrupu- 
lously guarded from participation in all active duties of life. They were, in the first 
place, unmarried and not like the majority of our High school and College students, 
with babies at home. They weretaught to respect their teachers and rulers, and 
the teachers and rulers in their turn loved and protected them. They respected 
the king and the king respected them. They had absolutely nothing to do with 
politics. The sons of kings and ruling chiefs were undoubtedly taught all the laws 
of political economy (Artha-Sástra) and statecraft (Rája-Niti) but even they were 
not allowed to mix in any political agitation of the time, if there were any such 
things in those days. Nor can it be imagined that a student of those Vedic schools, 
clad in his garment of antelope skin and bearing a water pot in hand was ever found 
hurling à deadly weapon against any human being. I6 was not the duty of the 
student to carry on the agitation for the redressing of the wrongs, real or imagin- 
ary, done to him or his country. Ifa Brahmachárin broke his vow and transgressed 
the rule of his 4srama, he was looked down with contempt and not in any way 
encouraged in his wrong path. Such was the student and such the Guru. It is 
nothing short of a sad decadence of religion, in this land of religion, that the noble 
ideal of the Brahmacharya 4Srama should have entirely disappeared. 

The third chapter on Marriage deserves careful study of Ethnologists, for no 
student of Evolution of Marriage can afford to neglect it. To make this chapter as 
complete as possible, I have added copious extracts from the gloss of Balambhatta, 

The fourth ehapter on Castes with Notes from Bálambhatta will be found useful 
to those who are interested in the question of Castes in India. There are several 
works on this subject written by Sir George Campbell, Revd. Mr. Sherring of Benares, 
Revd. Dr. Wilson of Bombay, Mr. Thurston of Madras, Sir H. Risley, Dr. Jogendra 
Nath Bhattacharya of Bengal and a few others, but curiously enough, none of them 
seems to have consult Yájüavalkya with its several commentators and the gloss 
of Bálambhatta. Yet those authors would have greatly benefited by a perusal of 
this chapter of the present work. 

It was not considered necessary to add notes from the gloss of Balambhatta to 
the 5th, 6th, 7th, 8th and 9th chapters. 

The tenth chapter on Sráddha is an important one, not only to the antiquarian, 
but to practising lawyers in India. At present there is no treatise in English, ex- 
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elusively devoted to this subject. Hence, I have added such notes as I considered 
necessary to elucidate the matter. 

The eleventh and twelfth chapters are not of much importance to the practis- 
ing lawyer but will interest students of Indian religious cults. 

The last chapter is difficult to understand without studying the Artha-Sástra, 
This has been now made possible by the publication of Kautilya Artha-Sástra with 
its English translation; Prof, Benoy Kumar Sarkar's Sukraniti and Positive Back 
ground of Hindu Sociology and Law's Hindu Polity. 

The importance of the study of Hindu Law in all its different branches 
will be evident from what Sir Renry Sumner Maine says that India “may 
yet give us a new science not less valuable than the science of language 
and folk lore. I hesitate to eall it comparative jurisprudence, because if it ever 
exists, its area will be so much wider than the field of law. For India not only con- 
tains (or to speak more accurately, did contain) an Aryan language older than any 
other descendant of the common mother tongue and a variety of names of naturak 
objects less perfectly crystallised than elsewhere into fabulous personages, but ib 
includes a whole world of Aryan institutions, Aryan eustoms, Aryan laws, Aryan 
ideas in a far earlier stage of growth and development than any which survive 
beyond its border.” 

What Maine hesitated to call comparative jurisprudence cannot be brought 
into existence unless the legal lore of ancient India is properly studied. The fact 
cannot be denied that the contents of the law books of the Hindus are not so well- 
known to dndian legal practitioners unacqainted with Sanskrit as they deserve to 
be. Lawyers in India chiefly confine their attention to the chapters on Inheritance, 
Adoption and Partition of Hindu Law. But it is difficult to understand the theory and 
practice of that Law without studying all the topics dealt with in the Achára and 
Práyaschitta Adhy&yas of Yájüavalkya Smriti. Panini office has published English 
translation of two books of Yájüavalkya with the commentary of Vijfianesvara and 
thus made them accessible to English-educated people unacquainted with Sanskrit. 

A knowledge of Sanskrit Grammar and the six schools of Hindu Philosophy in 
general and of the Parva Mimánsá in particular is necessary to understand the 
original Sanskrit text of Hindu Law. Pánini office has tried to supply this want by 
the publication of the Astádhy&yi and the Siddhánts Kaumudi as well as of the six 
schools of Philosophy in the Series of the Sacred Books of the Hindus. 

In the preparation of this translation I was greatly assisted by the late Pandit 
Sarayu Prasad Misra of Allahabad. He was well read in many branches of Sanskrit 
literature—but his forte was Hindu Law and Philosophy, 

The Bengali and Hindi translations of this work have been also of some help 
to me. 

It has not been thought advisable to insert Sanskrit text in the present publi- 
estion. There are several printed editions of the original Sanskrit text, but the 
best and the cheapest is the one published by the Nirnaya Ságara Press of Bombay, 


the price of which is two rupees only. 
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INTRODUCTION.* 


The sacred literature of the Hindus is known as (i) Sruti and (ii) Smriti. Sruti 
literally means what is heard, The Vedas, Aranyakas and Upanisads are included in 
this class. Smriti means that which is remembered, hence traditions. The lawbooks, 
Puranas, Itihásas, ete, belong to this category. Smritis, therefore, are not like 


the Vedas, considered to be eternal and unchangeable. Every Yuga or cycle 
had its own Smriti. 


It is not necessary to enter into the question as to the origin of Smritis. 
Those who take interest in the subject are recommended to peruse the works 
noted below.f Suffice it to say that the Smritis were brought into existence as 
circumstances called for them, Thus there can be no doubt that the Devala Smriti 
as printed in the collection of 27 Smritis published by the Anandagram of Pana 
was composed when Sindh was invaded by the Arabs in the 8th century A. D. 
The opening verses of that Smriti, bring out this fact very clearly. 


Devala was a port on the Indus in Sindh regarding the invasion of which by 
the Arabs, Mr. Stanley Lane— Poole writes :— 


* The story of Mohammad Kasim's adventures is one of the romances of history. 
He was but seventeen, and he was venturing into a land scarcely touched as yet by 


* My father, the late Rai Bahadur Sríéa Chandra Vidyárnava, intended to write 
an elaborate introduction to his translation of the Achára Adhydya of Yájüavalkya 
Smriti with the Commentary Mitáksará and notes from the Gloss of Bálambhatta. 
With this object in view, he jotted down notes in one of his note-books. Unfortunately, 
good many of these notes are in short-hand in which he was an adept. It is almost 
impossible to decipher these notes, 

However from some of the notes and from his conversations with me, I have 
prepared this paper which, I hope, will be useful to those interested in the study of 
Hindu Law. It is not for me to say what Sanskrit scholarship has lost by his un- 
timely death, How critically and carefully he studied Hindu Law is evident from 
his judgment in the well-known Benares Caste-Case. Well-versed in Arabie, Greek 
and Latin, he had, in contemplation, to write on the influence of Muhamadanism and 
Roman Law on Hindu Jurisprudence, Ranendra Nath Basu, B.A., LL.B., Vakil, High 
Court, Allahabad. 

f 1. Introduction to the Laws of Manu translated into English, by Q. Bühler 
(S. B. E., Vol. XXV.) 

2. Mándalik's Hindu Law. 

9. Jolly's Tagore Law Lectures for 1883. 

4. Sir Rámakrisna Gopal Bhandarkar's paper “ A peepinto the Early History 
of India" (J. B. B. R A. S, Vol, XX., pp. 956 et seq.) 

5. The Parasariya Dharma Bástra, by the late Mr, Shamrao Vithal (in 
J.B, B. R. A. &, Vol. XXII., pp. 324 et seq.) 

6, Govinda Dása's Introduction to his Edition of Bálambhatti (Chowkhamba 
Sanskrit Series, Benares.) 

7. The article on Smriti in the XXII Volume of the Visvakosa (in Bengalee.) 
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Saracen spears, a land inhabited by warlike races, possessed of an ancient and 
deeply rooted civilization, there to found a government which, however successful, 
would be the loneliest in the whole vast Mohammedan Empire, a province cut off 
by sea, by mountains, by desert, from all peoples of kindred race and faith. Youth 
and high spirit, however, forbade alike fear and foreboding. The young general 
had at least six thousand picked horsemen to hig back, chosen from the caliph’s 
veterans, with an equal number of camelry, and was supplied with a baggage-train 
of three thousand Bactrian camels, Marching through Mekran, along the Persian 
coast, he was joined by the provincial governor with more troops ; and five stone- 
slings for siege-work were sent by sea to meet him at Daibul, the great 
medizeval port of the Indus valley, the forerunner of Karachi. 


“There in the spring of 712 Mohammad Kasim set up his catapults and dug his 
trench, A description of this siege has come down to us from an early historian 
(al-Baladhuri, writing about 840), from which it appears that the Arab spearmen 
were drawn up along the trench, each separate company under its own banner, 
and that five hundred men were stationed to work the heavy catapult named ‘ the 
Bride,” A great red flag flaunted on the top ofa tall temple, and the order came 
from Hajjaj, with whom the general was in constant communication, to ‘fix the 
stone-sling and shorten its foot and aim at the flagstaff.’ So the gunners lowered 
the trajectory and brought down the pole witha shrewd shot. The fall of the 
sacred flag dismayed the garrison; a sortie was repulsed with loss; the Muslims 
brought ladders and scaled the walls, and the place was carried by assault. The 
governor fied, the Brahmans were butchered, and after three days of carnage a 
Mohammedan quarter was laid out, a mosque built, and a garrison of four thousand 
men detached to hold the city.” Mediæval India under Mohammedan rule, by 
Stanley Lane—Poole (story of the Nations series). 


Some of the inhabitants of Sindh either voluntarily embraced the religion of 
the invaders or were forcibly converted to it. It was necessary to bring back 
the lost men to the fold of Hinduism, The Devala Smriti shows not only the tolerant 
nature but statesmanlike grasp of its author. 


With the exception of Manu, Yájüavalkya and a few others, the Smritis, as 
a rule, do not treat of Vyavahára or what may be called Legal Procedure or 
Positive Law. This formed the subject matter of Arthasástra, which treated of 
Btateeraft, International, Municipal and Positive Laws. Sovereigns administered 
Civil and Criminal Laws according to Arthasástra. 


It is a remarkable fact that the Smritis nowhere mention the existence of 
prisons or punishment by incarceration. It may be that in Hindu India as there 
was no Poor Law, so there were no jails which not only degrade their inmates 
but also manufacture criminals. But in the ArthasAstra of Kautilya, there is 
distinct mention of prisons and of their superintendents, 


It is probable that in course of time, Arthasástra was ignored, and Smpitis 
came into more prominence than ever. According to Hindu law-givers, if there is 
any conflict between Sruti and Smriti, the former is to prevail, On this analogy, 
the later Smrpiti writers declared that the statements of Smritis wero to be 
preferred to those of Arthasástra. But on this point the latter says 


* But whenever sacred law (8 astra) is in conflict with rational law (Dharma- 
ny&ya—Eing's law), then reason shall be held authoritative; for there the original 
text (on which the sacred law has been based) is not available," (P. 192, Kautilya's 
Arthasastra, English Translation.) 
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Bühler has also pointed out how Kámandiki in his Niti-sára has rejected 
the opinion of Mánava. He writes (pp. xxxvi, xxxvii and xxxviii of Introduction of 
the Laws of Manu, 8. B. E., vol. XXV):— 

* More important than the passages from the last work is the evidence which 
the Kámandakiya Nitiséra furnishes, where twice opinions of the Mánaváh and 
once an opinion of Manu are quoted, but rejected in favor of the views of the author's 
teacher, Ohánakya Kautilya. * * * Nor is it usual to contrast, as Kámandaki does, 
the rule taught by Manu with those of other teachers and afterwards to reject them, 
If a Hindu writer on law finds it necessary to set aside an opinion of Manu, he either 
passes by it in silence or he interprets the passage where it occurs in accordance 
with the principles of some other Smritis with which he himself agrees.” 


It appears that originally Smpitis were codes of Ecclesiastical Law, but on 
the revival of Hinduism, the Bráhmanas were not slow in incorporating Positive 
Law in Smritis, ignoring altogether the existence and importance of the 
ArthaSásira. It is the misfortune of India that in the early days of the British 
Rule, ArthasSástra was not discovered, for this would have prevented the codifica- 
tion of Personal Law of the Hindus on the present lines. 

Arthasdstra is also one of the sources of Hindu Law.  Yájüavalkya I. 8. 
mentions 14 sources of Law, Nyáya is one of them. Of course, the commentator, 
Vijüánesvara has defined it as “ tarka vidya” or Logic. But perhaps it would be 
more reasonable to take *Nyáya" in that verse as “ Dharma Nyáya "—King's Law 
or Arthasástra. 

There can be little doubt that Yájüavalkya was posterior to Kautilya, author 
of the Árthasástra. The latter disapproves of compounds of more than three words. 
For, he says :— 

“Combination of words consisting of not more than three words and not less 
than one word shall be so formed as to harmonise with the meaning of immediately 
following words," 

(P. 82 of the translation of Kautilya's Arthasástra, by R. Shámasástry). 

But in Yájüavalkya Smriti and later Sanskrit, compound words greatly prevail. 
Thus it is evident that Yájüavalkya was aware of Kautilya's Arthasástra, and so it 
is not improbable that he used the word “ Ny&áya " in the same sense as the author 
of the Arthasástra. 

Although the study of the Arthasástra was greatly neglected, yet it is a happy 
sign of the times, that it is now engaging the attention of some of the most distin- 
guished graduates of our Universities. The publication of the Sanskrit text as well 
as the English translation of Kautilya's Arthasástra by Mr. Samasistry of Mysore, 
Professor Benoy Kumar Sarkar's translation of Sukra Niti and his Positive Back— 
ground of Hindu Sociology, as well as the writings of Maharaj Kumar Narendra 
Nath Law, M.A., B.L., P.R.S, show the zeal with which this branch of Sanskrit liter- 
ature is being studied in this country. 

The influence of Arthasástra on Smritis should form the subject of research 
by some competent Hindu lawyers. 

The number 18 is a mysterious number with the Hindus. Like 18 authori- 
tative Puranas, the number of authoritative Smritis is also said to be 18, But as 
the Puranas, including Upapuránas, number more than 18, so do the Smritis also. 
Many of the Smritis have been lost or found in fragments or some of their texts 
in commentaries or digests only. 

It is not improbable, that some of the Smritis were lost during the Buddhist 
supremacy in this country. But, then, on the other hand, some Smpilig were 
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composed during the Buddhist period of Indian History. This is evident from 
Mádhava's Introduction to his commentary on Parásara Smpiti, For he writes :— 


‘“uida—rakediat xremnfrerdtat nf) gea 1 sedia 
ergregeafaararemeftenra | ag Ra ageagaqiesd’ (a. de II. 2. 6, 2.) 
af. aaa i aad menueaqmes Rae Reads! + + + 


asaina qharaufienfa qi 
Aramean af aaffür asta wu" 


(Parüsara-Mádhava, B. S. 8. Vol. I, part 1. pp. 7—10). 

From the above it is evident that Buddhistic and also Jaina Smpitis were 
prevalent in Southern India in the time of Mádhava —the commentator on Parásara, 

But where are those Smritis now ? 

In the 48rd Chapter of the Uttara Khanda of Padma Purana occur the following 


verses i— 
aaa eua: ster sufüfufanqanfequn: | 
aas aAa AAT: ARNA d 
aR Sa grüd né qum qur | 
angi erag mR gRr: gM: I 
qai aay MAA gA T | 
mai Jag Usa: WA wal: d 
dai nianag Saw ad STAT | 
et stead A ama aaa: ii 
fora agarda ge eufasata i 
erar aera ana Praga: ou 


Thus Smritis were classified in three classes, viz :—(1) SAtvik, (2) Réjasik and 
(8) Támasik, It is not improbable that the Tamasik Smritis referred to the 
Buddhistic ones, 

T The infiuence of Buddhism on Hindu Smritis will be evident from the word 
vinaya used in them. As has been shown by the translator, it does not mean 
* modest,” but “ discipline,” the sense in which it is used in Buddhist literature. 

The age of Yájfiavalkya. 

In his Indian wisdom, the late Sir Monier Williams wrote. 

* The most important Law-book next to Manu is the Dharma-sástra of Yájfiaval- 
kya, which, with its most celebrated commentary, the Mitáksará by Vijfianesvara, 
is at present the principal authority of the school of Benares and Middle India. It 
seems originally to have emanated from s school of the White Yajur-veda in Mithila* 
or North Behar, just as we have seen (p. 218) that the Code of the Manavas did from 
a school of the Black Yajur-veda in the neighbourhood of Delhi. 

* Y&ájüavalkya's work is much more concise than that of Manu, being all com- 
prised in three books instead of twelve, which circumstance leads to the inference 
that it has suffered even more curtailment at the hands of successive revisers of 


* According to Dr. Róer, it is still the leading authority of the Mithila school, 
put Colebrooke names other works as constituting the chief texts of this school. 
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the original text than the Code of the Mánavas. Like that Code, it seems to have 
been preceded by a Vriddha and a Vrihad Yájüávalkya, The whole work, as we 
now possess it, is written in the ordinary Sloka metre. * » * s * 


** As to the date of Yâjñavalkya’s Law-book, it has been conjecturally placed in 
the middle of the first century of our era. The period of its first compilation cannot, 
of course, be fixed with certainty, but internal evidence clearly indicates that the 
present redaction is much more recent than that of Manu’s Law-book. 


** The following points have been noted by me: 


1. Although Yájóavalkya's Code must have represented the customs and 
practices prevalent in a district (Mithil4) situated in a different and more easterly 
part of India, yet nearly every precept in the first book, and a great many in the 
second and third, have their parallels in similar precepts occurring throughout the 
Code of the Mánavas. 

2, Although generally founded on Manu, it represents a later stage of Hindu 
development. Its arrangement is much more systematic, It presents fewer repeti- 
tions and inconsistencies, and less confusion of religion, morality, and philosophy, 
with civil and criminal law. 

8. In Book I, 8 the sources of law are expanded beyond those stated by Manu; 
although afterwards in I. 7 Manu's fourfold Dharma-mülam (see p. 216) is adopted, 
thus: . 

* The Vedas, with the Puranas, the Nyáya, the Mímámsa, the codes of law 
(dharma-$ástra), and the (six) Vedágas are the fourteen repositories (sthándni) of 
the sciences (vidyándm) and of law (dharmasya, I. 3). 

‘The Veda ($ruti), traditional law (smriti), the practices of good men (sad- 
áchára), and one's own inclination, are called the root of law’ (I. 7). 

4. Those of its precepts which introduce new matter evince a more advanced 
Bráhmanism and a stricter caste-organization ; thus, for example, it is directed in I. 
57 that a Bráhmana must not have a Südrá as a fourth wife, but only wives of the 
three higher classes, whereas in Manu (see p. 250) such a wife is permitted.* 

5. In L 271, 272, there is an allusion to the shaven heads (munda) and yellow 
garments (kasháya-vásas) of the Buddhists, which marks a period subsequent to the 
establishment and previous to the expulsion of Buddhism, It must be admitted, 
however, that there is no mention of the Buddhists by name. 

6. In II. 185 the king is recommended to found and endow monasteries and to 
place in them Brahmanas, learned in the Vedas. 

7. In II. 241 mention is made of Nánaka, ‘ coined money,’ both true and coun- 
terfeit (akufa and kátaka), whereas, although Manu speaks of weights of gold and 
silver, such as Suvarnas, Palas, Nigkas, Dharanas, and Puranas (VIII. 185-137), it is 
very doubtful whether any stamped coin was current in his day. 

8. Written accusations and defences (lekhya) are required to be made (II, 6, 7), 
and written documents (likhitam) are allowed as evidence (II. 22); andin I, 318 
grants of land and copper-plates, properly sealed, are mentioned. 

9. The worship of Ganesa, as the remover of obstacles, is expressly alladed to 
in I. 270, and Graha-ya/fia or * offerings to the planets’ are directed to be made in 
I, 294, 

- 10. In III, 110 the author of the Code (Yájfiavalkya) speaks of an Aranyaka or 
Upanisad (of the White Yajur-veda), which he had himself received from the Sun, 


* Later Codes limit Brahmanas to wives of their own classes only. 
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and of a Yoga-sastra, ‘ Yoga system of philosophy, which he had himself delivered 
(to Pataüjali).* 

“Some of these points seem decisive as to the lapse of a considerable period 
between Manu and Yájfavalkya, and lead us to agree with those who hesitate to 
refer the latter Code, in its present form, to a later epoch than the first century of 
our era.t On the other hand, some of the facts stated incline us to attribute a 
greater antiquity to portions of the work than that usually assigned to it.” 


No Sanskrit scholar looks upon  Yájüavalkya of the Vedic period as the 
author of the Smriti known by his name, Yájüavalkya Smriti, as it is, cannot be 
older than the seventh century of the Christian era, Sir Rámkrisna Gopal Bhandár- 
kar's opinion has been quoted at the end of the XI Chapter on the worship of 
Ganapati, (See P. 380.) 


Yájüavalkya Smriti has not been critically studied, and therefore, great 
uncertainty existed as to its age. It is more a compilation than an original work. 
It should be remembered that it is not an authoritative Smriti for any Yuga. 
Manu was for Satya, Gautama for Tretá, Saikha for Dwápara and Parásara for 
Kaliyuga. But Yájüavalkya is not mentioned for any age. How is the fact, then, 
of its being more popular than any other Smriti (with the exception of Manu) to be 
accounted for? This is to be explained from the systematic manner in which it has 
arranged in books and chapters all the subjects with which Smritis deal, It is popu- 
lar just as a text book compiled by some competent teacher is popular rather than 
a series of monographs prepared by specialists, No other Smriti is so comprehensive 
as is YAjfiavalkya. Some of the verses have been reproduced from Manu. This 
has been shown by Bühler in his translation of Laws of Manu, published in 8, B. E. 
Vol. XXV. Then againJolly has shown (in S, B. E. Vols, VII and XXXIII) that it is 
greatly indebted to Visnu and Narada Smritis for some of its verses. 

But its indebtedness to the Pur&ánas has been ignored by Sanskrit Scholars. 
It has not been pointed out by any one yet (with the exception of Weber to be 
referred to presently), that Yájüavalkya has borrowed from some of the Puranas. 
The translator has shown the chapters and some of the verses borrowed in this 
Smriti from the Matsya, Vignu and Markandeya Puranas. Itis not improbable 
that it has borrowed from other Puránas as well. 

The second book on Vyavahára is also met with in the Agni Purána. Weber, 
in his History of Indian Literature p. 281, writes :— 

“Its second book reappears literally in the Agni Purána; whether adopted 
into the latter, or borrowed from it, cannot as yet be determined." 

ltis probable that the book on Vyavahára has been borrowed from the Agni 
Purana. The compiler of Yájüavalkya Smriti has not considered it necessary to 
borrow ali the verses on Vyavahára, thus omitting many which did not suit his 
purpose. This will be evident from a comparison of the Vyavahára Adhyáya with 
the above-named Purána. 

The Garuda Purána contains the two books on Achára and Práyasehitta of 

c a E 

* See p. 102 of this volume. Pataüjali, who flourished, aecording to Lassen, 
about 200 B 0., is not, however, mentioned in the text. 

1 Some of Yájüavalkya's verses aro found in the Paiicha-tantra, the date of the 
oldest portions of which is usually referred to the &fth century of our era. In 
almost all Sanskrit works the introduction of apposite verses trom older sources, 
for the illustration of the original text, is common. ” 
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Yájüavalkya Smriti. It is difficult to determine the plagiarist, It seems, however, 
probable that the Garuda Puréna has borrowed from the Smriti. 

The influence of Puránas on Smritis should form the subject of research by 
some Sanskrit scholar. Puránas are one ofthe sources of Hindu Law and how 
much Smritis are indebted to them has not been as yeb ascertained, Unfortunately, 
Puranas have not been critically studied by modern Sanskrit scholars and hence 
their influence on Smritis remains unknown. 


The age of Vijfiánesvara. 


According to Dr. G, Bühler, Vijüánesvara flourished in the 11th Century A. D.* 

It is because that the commentary of VijüüneSvara on YAjiiavalkya Smriti 
bas not been carefully and critically studied that this uncertainty exists as to the 
age of that commentator, Some have gone so far as to assert that Madhava in his 
commentary on Paragara Smriti followed VijüanesSvara. Just the reverse of this is 
the fact. Vijiianesvara has quoted Mádhava.[ This shows that he was posterior to 
that great minister of the Vijayanagara Empire. And sohe could not have lived 
earlier than the 14th century. 

As tothe nationality of Vijianesvara there is great uncertainty. Itis, how- 
ever, not improbable that he wasa Bengali. He calls himself son of Padmanábha 
Bhattopádhyáya. The surname *upádhyáya" in compound with another word 
is peculiarly Bengali. Thus, Vandhya-upádhyáya, Gangá-upádhyáya, Mukhya- 
upádhyàya, and Chatta-up&dhyáya. Padmanábha is also a very common Bengali 
name. So Vijianesvara seems to be a Bengali, 

Although, the Mitáksará is the law of the Hindus of a large portion of India, 
yet, so far, the whole of it has not been translated into English, or, even the original 
Sanskrit text carefully and critically edited, 

CONCLUSION. 

For the proper understanding of Hindu Law, researches on the following lines 
should be conducted :— 

1. The influence of the Vedas, Puránas and Arthasástra on Smritis. 

2. The influence of Buddhism, Jainism, Mahammadanism and also of Portuguese 
Christians on Hindu Law. It will be also an interesting study to trace the influence 
of Roman Law on Hindu Law through the medium of the Arabs and other Muham- 
madan nations. 

8. Reconstruction of fragmentary Smpitis scattered in commentaries and 
digests. 


* See his Note on the age of the author of the Mitáksará, read at a meeting of 
the Bombay Branch ofthe Royal Asiatic Society, held on 8th October, 1868, and 
publishes in its Journal, 

T See the footnote at page 281 of the present work. 
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YAJNAVALKYA SMRITI WITH THE COMMENTARY 


THE MITAKSARA. 


Book First—ACHARA ADHYAYA. 
CHAPTER First—INTRODUCTION. 


Vijnanesvara’s Salutation. 


He, in whom there exist under complete subjugation, the 
Dharma and non-Dharma, with their three-fold results, as well as 
the five kinds of pains, which overpower all living beings and who 
is untouched by all these, is the Lord. I praise that Visnu who 
is designated by the syllable Om. 

BALAMBHATTA’S SALUTATION. 


Lakgmi, the mother of children, bows down to the Beloved-of-Laksmi (Visnu) 
and to Sri Laksmi. Her father was Mahádeva by name, learned in the Vedas up to 
Jaté Pátha, well versed in the meaning of Srutis and Smritis: a Diksita Brahman 
and honored by kings. Her mother was Umá virtuous as Umá, (the wife of Siva). 
Mahádeva was son of Krişna, son of Ganesa, of Mudgala clan and Kherada conntry. 
She, the wife of Vaidyanátha Páyagunda, devoted to her husband, composes this 
Mitáksará Vivriti for the instruetion of all. 


BALAMBHATTA’'S GLOSS. 


Of the four aims of life—religious merit (dharma). wealth (artha), pleasure 
(k4ma) and Release (Moksa)—the moksa is the Summum Bonum, the highest aim, 
the Parama-Purusártha, and it is universally so acknowledged by all Revelations 
(Sruti), Traditions (Smriti), Legends (Puránas) &e. For the attainment of this, 
Yoga is the specifie means. Having resolved this in mind, Vijüánesvara undertakes 
to comment upon that Dharma-Sástra in which Yoga teachings predominate and 
which is composed by the Yogisvara Yájüavalkya who is constantly immersed in 
Yoga. The four aims like dharma, &c., are under the control of the Lord, and 
without His grace they cannot be acquired or understood, hence Vijñânesvara reve- 
rently bows to the Lord, before composing his commentary. The salutation is 
couched in words which show the intimate acquaintance of the-commentator with 
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Yoga. [Thus he describes the Lord in the almost identical terms of the Yoga 
Sütra I 24:—“ A being free from Klesa and Karma-vipáka, &c.” The word Kelsa is 
a technical term of Yoga and is defined in Sutra II. 3. The word bhoga is similarly 
a technical term of Yoga defined in IL 13.] This salutation shows that Vijnánesvara 
is himself a Yogin and therefore competent to comment on the Dharma-Sástra of 
Yogi Yájüavalkya. 

The good and evil acts—dharma and adharma—lawful and unlawful deeds— 
constitute the seed or Karmásaya, from which grow the three-fold results, namely, 
jati (high or low birth as a Bráhmana, &e.) Ayu or life period (long or short), and 
bhoga (suffering). The five pains are Nescience, Egoism, Love, Hatred, and Death- 
Terror. The Neseience is false belief, taking the impure for pure, the non-eternal 
for eternal, the sorrowful for bliss, and the non-Self for the Self. (See Yoga 
aphorisms II, 3 to 13.), Asmitá oy Egoism consists in thinking that there is no soul 
other than the bodies, &c. The word dyatante means exist under complete control. 
Though thege are under the control sometimes of the Jivas also, yet they are not 
full master of them and are influenced by them: the Lord is not influenced by these 
nor conditioned by them. The reason of His not being touched by these is because 
He is the Lord, the Isa : the controller of all, whose will is Omnipotent, His name 
is Om (Yoga Sutra, I. 27). So also Yogi Yájüavalkya says :—The God whose form is 
invisible, who is comprehended only through love, who is pure Intelligence, ia 
designated by Om. He becomes gracious when ealled by that name of Om. 


Vijñânesvara’s Fore-word. 


That Institute of the Sacred Laws which was ordained briefly by 
the sage Yájüyavalkya and which was expounded by Visvarüpa in a 
profuse and profound commentary, is now being explained in an 
easy and concise (Mitaksar4) style, for the comprehension of children 


(of men of small understanding.) 


BALAMBHATTA'S GLOSS, 


* The Dharma-S4stra ” or the Institute of the Sacred Laws means the Yájüaval. 
kya Samhita, from which may be aequired the knowledge relating to Dharma, The 
word * rijubhih ' *easy' means clear and distinct, The word * Mitáksaraih" isa 
Bahuvrihi compound : the words (aksara) of which are measured (mita)— measured- 
syllabled. The word 'viviehyate' (‘is being explained’) means making clear by 
showing the harmony of this Smriti with the other Smritis, or as supplying some 
hiatus in other $mritis, or where there is a conflict, to declare that there is an option. 
The word ‘ muhu ' ‘ profuse’ means again and again; the word ‘vikata,’ ‘ profound’ 
means very deep : the word ‘ ukti' (commentary or saying) means explanation. This 
shows that the Mit&ksará isan abridgment of Visvarüpa's larger work: and it is 
meant for those who are not competent to understand the bigger work and are called 
bala or children or men of small understanding. Those whose age is of eight years 
orso and have been just initiated, are called here hála, They should learn their 


duties from it, 
MITAKSARA. 


Some pupil of Yájfiavalkya, having abridged the Institutes of 
the Sacred Laws composed by YAjfiavalkya, recites it in the form of 
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question and answer, as the Institutes of Manu were recited by 
Bhrigu* ; and its first verse is this: — 
BALAMBHATTA'S GLOSS. 


The Yájüavalkya Samhitá composed in verse is the work of some disciple of 
Yájfüavalkya, who has abridged the original Sacred Institute of his master, and 
teaches it to his own pupils. This is nota unique case, the original Institutes of 
Manu were abridged by Bhrigu, and this is the Manu Samhitá that we now know. 
Thus we read in Manu (1.58, &c.): * But he, having composed these Institutes of 
Sacred Law, himself taught them, aecording to the rule, to me alone in the begin- 
ning: next I taught them to Marichi and the other sages. Bhrigu here will fully 
recite to you these Institutes." “The wise Manu sprung from the Self-existent, 
composed these Institutes" (Ibid. v. 102). “Bowing to Svayambhü Brahmá& of 
measureless energy I shall recite the various ancient Dharmas taught by Manu" 
(Ibid 1, 1. as in Jolly), This shows that the Institutes of Manu are the work of a 


follower of Manu: and such is the case with this Yájfiavalkya Samhita, 
YAJNAVALKYA. 


I.—The sages having worshipped fully Yájfaval- 
kya, the best of the yogis, asked :—‘‘ Tell us completely 
the Dharmas of classes, of orders and of others.”—1. 


MITAKSARA. 


“Of-the yogis” like Sanaka, and the rest. “fgvara” best: 
(and not lord). Worshipped "fully" with mind, speech, and bodily 
deeds, the said Y&jiavalkya. “The sages" like Sámasrava and 
others (who are) capable of understanding and retaining (the scrip- 
tures). ‘‘ Asked” said. “Tell us the Dharmas” How? “ Com- 
pletely” :—comprehensively. Of whom? “of classes, orders and 
others.” 

“Classes” (Varnas) like those of Brahmanas &c. “ Orders” 
(Agramas) as Brahmachári (student, Grihastha, householder, &c.), 
* [tara " others; mixed classes, called anuloma (born of wives lower 
in easte than the husband) and pratiloma (born of females higher in 
caste than the father) ; such as Mürdhávasikta, &c. 

The word “Itara” (other) has not been treated as a pronoun 
on account of the grammatical rule “dvande cha” (Panini, I, 1, 
31, by which the pronouns like Itara &c., when coming in Dvanda 
compounds are declined like substantives.) 

Here (in the above question) the word dharma means the six 
topics of Dharma of which the Smritis treat. Thus (1) the Varna- 
dharma or the law (or duty) of castes ; (2) the “ Adrama " Dharma or 


* See Manu I, 58—60 for how Bhrigu recites the Institutes composed by Manu. 
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.the law of orders; (3) the “ Varná-érama-Dharma" or the law of the 
orders of particular castes; (4) the “‘Guna-Dharma” the law (or 
duty) of persons endowed with peculiar qualities; (5) the Nimitta- 
Dharma or the law of particular occasions; and (6) the Sádhárana- 
Dharma or the general law. 

The Varna-Dharma or the duties relating to classes are such as 
“ Let a Br&hmana always abstain from wine,” &c. [Gautama II. 20. 
(Stenzler’s edition]. 

The Aérama-Dharma or the duties of orders are such as treat 
of fire, fuel and begging of alms, &c. 

The Varná-$rama-Dharma or the duties relating both to classes 
and orders, are such as a Bráhmana student of the Vedas should 
carry a staff of Paláda wood, &c. (Ap. Gr. S. IV. 11. 15 and Asvaláyana 
Gr. S. I. 19. 13). 

The Guna-Dharma (the special duties) are such as :—'' Tt is the 
highest duty of a king who has been, according to scriptures, 
duly anointed (and possessed of other qualities), to protect the sub- 
jects, &c.” 

The Nimitta-Dharma (or secondary duties) are such as, penances 
which are occasioned by omitting to perform what is commanded or 
committing what is forbidden. 

The Sádhárana-Dharma (or the general duties) are such as 
harmlessness, &c. ‘‘ Do not injure any living being," &c., which are 
the general duties (of all men) down to Chandálas. 

Because the revealed text “Let him be taught the rites of 
purification" (v. 15) is a precept (vidhi) for employing an Acharya 
(teacher, to teach the Dharma Sastra), the necessity of studying the 
Dharma Sastras need not be much dilated upon. 

This is, however, the order in which it should be studied. 
Before Upanayana (or investiture with the sacred thread) one is free 
to act as he likes, speak what he likes and eat what he likes.* After 
Upanayana but before the beginning of the study of the Vedas, the 
Dharma Sástras are to be taught. After that the Vedas should be 
studied, accompanied by forbearance (yama) and religious 
observances (niyama) as laid down in the Dharma Sástra.[ After 

* Cf. Gautama, Chapter II, Verse 1:— Before initiation a child may follow its 
inclinations in behaviour, speech and eating." See Manu II, 69. 
[ Forbearance consists of not killing, veracity, not stealing, continence and 


not coveting. Religious observances are purification, contentment, austerity, 
prayer and persevering devotion to the Lord. 
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that its meaning should be learned; after that its Anusthdna or 
acting upon it practically. 

Though Dharma (religion), wealth, pleasure and emancipation 
are all treated of or demonstrated in this Scripture, yet Dharma, 
being the chief of all these, is specially mentioned, by calling it a 
Dharma Sastra, and Dharma is supreme, because.all the others have 
their foundation in it. It ought not to be said that “ Dharma is the 
root of wealth, and wealth is the root of Dharma and so there is no 
difference between these two.” Because without wealth works of 
Dharma can be done, such as japa (muttering silently the name of 
Deity), austerities, pilgrimages, &c. But without Dharma there can 
not be a particle of wealth. Such is also the case with káma 
(pleasure) and Moksa (emancipation), i.e., they are also dependent on 
Dharma. 

YAINAVALKYA. 
IL—That best of the Yogis seated in Mithilá, 
thought for a short time, and then said to the sages :— 
"In what country there is black antelope, Dharmas 


must be known (performed) there.—2. 


MITAKSARA. | 

Being so asked, that best of the Yogis, Yájiüavalkya, dwelling 
in the city called Mithila, “thought for a short time " or concen- 
trated his mind for a short time, considering within himself, that as 
these enquirers deserve hearing this Dharma Sastra and they ask 
with humility, so it is proper to tell them, and, therefore, he said to 
the sages:—' In what country there is black antelope, in that 
Dharma must be known." The country in which the black, the 
spotted antelope freely roams, in that country the Dharmas which 
will be described hereinafter, are to be practised. The sense being 
that they should not be practised anywhere else.” 


T'he Sources of Law. 

“ Let him be- taught the rites of purification " (v. 15) is the 
precept enjoining the Acharya to teach the Dharma Sastra. From 
what, however, is it concluded that a pupil must learn it?’ The 
author replies. 


* See Manu II, 23 :—" That land where the black antelope naturally roams, one 
must know to he fit for the performance of sacrifices. 
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YÀJNAVALKYA, 
III.—The Puranas, the Nyáya, the Mimansá, the 
Dharma Sástra, together with the Angas and the Vedas 


are the fourteen seats or sources of sciences and of 
Dharma.—3. 
MITAKSARA. 

“The Puranas,” such as Brahma Purina, &. “ The Nyáya ” 
or the science of argumentation. “ The Mimans4” or the interpreta- 
tion of the saying of the Vedas. “ The Dharma Sástra " such as 
those of Manu, &c. “The Ahgas " are the six sciences, viz., Gram- 
mar, &c. Over and above these are the four “ Vedas.” The 
sciences are the knowledge by which any, human object is accom- 
plished, and their sources are fourteen. '' The seats” or sources of 
Dharma are also fourteen. These must be studied by the three 
classes, The Dharma Sástra must also be studied, because it is in- 
cluded among the above enumeration. 

The Brábmana must acquire these, in order to instruct others 
and to practise. Dharma. The Ksatriyas and Vai$yas must study 
these in order to practise Dharma only. So Sahkha, after having 
enumerated the seats of sciences, ordains “ A Bráhmana must learn 
all these and he should impart knowledge to the others." 

Manu has also shown that the twice-born alone are entitled to 
study the Dharma Sastras and a Bráhmana alone can teach them and 
no one else. 

“ Know that he for whom (the performance of) the ceremonies 
beginning with the rite of impregnation (garbhadhana) and ending 
with the funeral rite (antyesti) is prescribed, while sacred formulas 
are being recited, is entitled to study these Institutes but no other 
man whatsoever." (Manu II. 16.) 

* A learned Bráhmana must carefully study them, and he must 
duly instruet his pupils in them, but nobody else shall do it." 
(Manu I. 103.) 

BALAMABHATTA. 


The characteristics of a Purana are thus described in the Matsya Purána :— 
“ The Puranas have five topies, (they deal with) creation, dissolution, dynasties, 
the Manvantaras and the career of the Kings of the solar and lunar dynasties.” 
(Matsya Purana LIII. 64.) 

“ The knowers of the Puranas say that there are eighteen Puránas :—1. Pád- 
ma, 2, Brahma, 3, Vaisnava, 4, Saiva, 5. Bhágavata, 6. Náradi ya, 7. Markandeya, the 
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seventh, 8. Agneya, the eighth, 9. Bhavisya, the ninth, 10. Brahmavaivarta, the tenth, 
11. Lingam, the eleventh, 12. Váráha, the twelfth, 13. Skánda, the thirteenth, 14. 
Vámanaka, the fourteenth, 15. Kaurma, the fifteenth, 10, Matsya, 17. Garuda, and 18. 
Brahmánda, 

“The story of Narasimha told in the Padma Purána consisting of 18,000 verses 
is called Narasimha Purana. The deseription of the greatness of Nandá, recited by 
Kártikeya is called Nandá Purana among mankind. That which is recited to Samba, 
containing prophecies, is called Samba Purana, O sages. Thus also is to be found 
therein the Aditya Purana.’ (Matsya LIII. 59-62.) 

“ Know ye, O best of the twice-born, that the Puranas other than the eighteen 
mentioned above, have their origin in these eighteen.” (Ibid, 63.) 

[The Matsya Purána then goes on to give a short description of these eighteen 
Puránas.] 

1. The Brâhma.—“ The Purána recited of yore by Brahmá to Marichi is called 
ihe Bráhma Purána, and i6 consists of 13,000 verses (Ibid, v. 12.) 

2. The Pádma.—* The Padma Purána describes the cosmic Golden Lotus (from 
which the universe eame out) The wise call it Padma, because it describes the 
Lotus. It contains 55,000 verses. (bid, v. 14.) : 

8. TheVisnu P.—* That Purána is known as the Vaisnava (the Visnu Puraná) 
in which Paráéara describes all Dharmas, beginning with a description of Var&ha 
Kalpa (Ibid, v. 16.) It contains 23,000 verses." [The Vigan Dharmottara should be 
taken as a portion of the well-known Visnu Purana in order to make up the 23,000 
verses. Otherwise the Visnu Purána has only 7,000 verses.] 

4. The Siva P.—“ The Saiva or Vayu Purána is that in which the Mahatma 
Vayu describes fully the Dharmas, in the course of a description of the Sveta Kalpa, 
containing the máhátmya of Rudra. It consists of 24,000 verses.” (Ibid, 18). 

5. The Bhigavata P.—"The Bhágavata Purána is that which begins with 
Gáyatri, and contains deseription of manifold Dharmas, together with the story 
of the death of Vritra. The Bhágavata contains a description of those degraded 
men who exist in the Sárasvata Kalpa. It gives an account of that kalpa. It 
eontains 18,000 verses." (Ibid, v. 18-22.) 

6. The Nárada P —"The Náradiya Purána is that wherein Narada tells all 
Dharmas of Brihat Kalpa. It contains 53,000 verses. (Ibid, v. 23.) 

7. The Markandeya P.— The Markandeya is said to be the Purana told to the 
birds. It contains description of Dharma and Adharma and has 9,000 verses." 
(Ibid, 26). 

8. The Agni Purd»a.—" The Agnj Purana is recited by Agni to Vasistha, des- 
eribing the story of isána Kalpa. It contains 16,000 verses and is the giver of the 
fruit of all sacrifices.” (Ibid, 28 and 29), 

9. The Bhavisya P.—" The Bhavisya isthe Parina in which the four-faced 
Brahma, the Protector of the world, describes the greatness of Aditya, and in the 
course of the narration of Aghora Kalpa, recites to Manu, the creation and susten- 
ance of the world and characteristics of various kinds of beings. It consists of 
-14,500 verses. It contains five Parvas:—1. Brahma Parva, 2. Vaisnava Parva, 
8. Vajra Parva, 4. Tvástra Parva,5. Pratibhásya Parva. 

10. The Brahma Vaivarta P.—'" The Brahma Vaivarta is that Purána in which 
beginning with the description of Rathantara Kalpa, Sávarni tells Narada the 
máhátmya of Krişna, and in which Brahmá recites the actions of Varáha. It con- 
tains 18,000 verses." (Ibid, 33, 34). 

1L The Ginga P.—' That Purina which the God Mahesvara revealed standing 
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in the column (lings) of fire, that a man may attain Dharma (virtue), Kama (pleasure), 
artha (wealth) and emancipation, and which begins with a description of Agneya. 
Kalpa is the Liüga Purana. It is so described by Brahma himself. It contains 
11,000 verses : (Ibid, v. 37). 

12. The Varáha P.—** The Purina told by Visnu to the Earth, in the course of 
the description of Mánava Kalpa, beginning with the praise of the Great Boar, . 
containing 24,000 verses is called the Váráha Purana.” (Ibid, 38). 

18. The Skánda P.— ** The Pur&na told by the six-faced (Kartikeya) in the course 
of the description of Kim Purusa Kalpa, containing the Mahesvara Dharmas, and 
many stories is ealled the Skánda Purána. It contains 81,101 verses," (Ibid, v. 42). 

14. The Vámana P.—* Where beginning with the máhátmya of the Dwarf-Incar- 
nation, Brahma relates fully the three-fold end of man, that is called the Vamana 
Purana, It contains 10,000 verses, appertaining to Karma Kalpa.” (Ibid, 45). 

15. The Kárma P.—“ Where in the course of the story of Indradumna, the Lord 
Janárdana, in the form of a Tortoise, recited the greatness of the Risis, that Purána 
is known as the Kaurma by the wise It contains 17,000 verses, and is appertain- 
ing to Laksmi Kalpa." (Ibid, v. 47). 

16. The Matsya P.—* In the beginning of the kalpa, Janárdana, with a view to 
promulgate the revelations (Srutis), assuming the form of a fish described to Manu 
the story of Nara-Simha, &e. It contains the account of seven kalpas (?) O sages! 
know that to be the Mátsya. It has 14,000 verses, (Ibid, v. 50). 

17. The Garuda P —“ That which describes the birth of Garuda from the Cosmi 
Egg in the Gáruda Kalpa and which is recited by Krişna, is called Garuda Purána 
and it contains 18,001 verses," (Ibid, v. 52). 

18. The Brahmánda P.—“ That which begins with a description of the máhátmya 
of the Cosmic Egg and which contains 12,200 verses; and wherein are the descrip- 
tions of many future Kalpas, is the Brahmanda Purana. 

The Bráhma Purána is called also the Adi Purána. The Siva Purána is called 
also the Vayu Purána: as we find in the Káliká Purana :—* The Saiva is the 
Purána told by Váyu, &c.” 

The Agni Parána is called Vahni Purána also in the enumeration of the Puránas, 

The two Bhágavata Puránas. Which is the Purüna and which the Upa-Purána.— 
(There are two Puránas under the name of Bbágavata, 1. the Visnu Bhágavata or 
the well-known Bhágavata; and 2. the Devi Bhágavata. There isa eontroversy 
as to which of these is the Purfna, and which the Upa-purdna--for both cannot 
be Puránas. Bálambhatta appears to hold the Visnu Bhágavata to be the original] 

We find in the Káliká Purána :—* This Káliká Purána has its root in the Bhága- 
vata.” This Bhágavata is an Upa-Purána, as will be shown later on. 

Opponent's view.—But some, however, think that the Devi Bhágavata is the 
Purána, and not the well-known Bhágavata: for in the well-known Bhágavata we 
do not meet with any description of the S&árasvata Kalpa, (which is the characteris- 
tie of this Purána according to the description above given in the Matsya Pur&na). 

Moreover in the Matsya Purána (Lili. v. 69) we read :—“ Vy4sa, the son of 
Satyavati, having composed the eighteen Puranas, finished with the eomposing 
of Mahábhárata, as an explanation of these," While in the well-known Bhágavata 
Purána we find that it was composed (not prior to the Mahabharata, but) after the 
Mahábhárata: because Vyása did not feel satisfaction in the Mahábhárata. More- 
over the Visnu Bhágavata contradicts the Mah&bhárata. In the latter in the 
Santi Parva, Bhísma in his discourse Dharma in general, tells Yudhisthira the 
nature of Mukti or Release as taught by Suka, and says that Suka had attained 
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Mukti. Why should then Vyása say in the Bhágavata that Suka should relate it 
to Pariksit, when Suka had already attained Nirvána and could not come back ? 

In the Visnu Purápa (iii, 17. 41) in describing the Buddha Avatára, we read: 
* Hari gave them Buddha, the incarnation of illusion and delusion.” [The birth of 
Buddha is described here as from the body of Visnu]. But in the first Skanda (of 
the V. Bhágavata) the Buddha is described as identical with Jina born in the 
family of Iksváku. This contradicts Visnu Purána. For these and other reasons, 
even Sridhara, the commentator on (Visnu) Bhágavata expresses his doubt. 

Reply- -As a matter of fact, though we do not find in it a description of Sáras- 
vata Kalpa, yet we find init the description of the rise of degraded men: (so it 
satisfies one of the conditions of the Matsya Purána) Though it was composed 
after the Mahábhárata, yet there is no conflict with the description of the Matsya 
Purána where the Mahábhárata is described as being composed after the Puránas. 
Vyása composed all the eighteen Puránas before the Mahábhárata, but published 
only the seventeen of them; while this Bhágavata was published after that, &c. 

[Bálambhatta answers all the above objections and comes to the conclusion 
that the arguments of the opponent are not very conclusive and that the weight 
of authority is in favour of the Visnu Bhágavata being the original Purána.] 

The Saura Purana is an Upa-Purana that has branched out of Brahma Purana. 

Three kinds of Puránas,—We further read in the Matsya Purána:—"In the 
Sáttvika Kalpas, the glory of Hari predominates ; in the Rájasa Kalpas, the pre- 
dominance is of Brahma ; and in the Támasa Kalpas, the preponderance is of Agni 
and Siva: and in the miscellaneous Kalpas, the glory of the Pitris and Sarasvati 
is sung. (Matsa Liii, 67 and 68). 

. The two Visnu Puránas,—The Visnu Purina is also of two sorts, one a Purana 
and the other an Upa-Purána. 

The total number of verses.—The total number of verses in the Puranas and 
Itihásas is given in the Matsya Purána. After describing the Mahábhárata it 
goes on to say :—“It is composed in one lac verses and is a summary of the meaning 
of the Vedas. That which was composed by VAlmiki (is also an Itihasa). There are 
altogether 5 lacs and 25 thousand verses in all these.” 


THE UPA-PURANAS. 


List from the Karma Purána.—Now we shall describe the Upa-Puránas, enume- 
rated in the list of Upa-Smritis in the Hemádri. There the following quotation of 
Karma Purana is given :—“ Other Upa-Puránas have also been recited by the sages. 
The first is that recited by (1) Sanat Kumára, then (2) the Nárasimha ; then (3) Kapi 
la, then (4) the Mánava (or Vámana), then (5) the Usanas, (6) the Br.hmánda, (7) 
the Varuna, (8) the Káliká, (9) the Máhe$vara, (10) the Sámba, (11) tbe Saura, (12) 
the Pârâšara (the Pravara), (13) the Bhagavata, (Kürma 1, 15—20). 

Purásara's list, —“ The following list of the Upa-Puránas is found in the first 
Adhyáya of the Parásara Upa-Purána also :—1, the Sanat Kumára, 2. the Nárasimha, 
8. the Náda, 4. the Siva-Dharma, 5, the Daurvása, 6. the Náradiya, 7. the Kápila, 8, 
the Mánava, 9, the Usanas, 10. the Brahmánda, 11. the Váruna, 12. the Káli Purána, 
13. the Vásistha, 14, the Lainga, 15. the Samba, 16, the Saura, 17. Párásara, 18. the 
Márichs, called also the Bhargava. 

The authority of the Purdnas,—As regards the status of the Par&nas on points 
of law, Vyása Smriti says :—“ That is the highest law (Dharma) which is revealed 
in the Vedas. That is to be known as inferior which is taught in the Puránas and 
the rest, But what is different from these even, calling itself Dharma, must be 
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totally renounced by the wise from a distance, for those scriptures are fall of delu- 
sion. The knower of the Vedas should perform that which was done by the Rigis 
' of yore : let him practise that with care and diligence, and renounce that which is 
prohibited hy them.” 

So also : “ There may be a mistake made in understanding some passages of the 
Vedas by one's own exertion, but when the Risis have explained them, what doubts 
ean there be to the wise.” 


The authors of Smritia. 
MITAKSARA. 


Let it be that Dharma Sástras should be studied. But what 
is the authority of this particular Dharma Sástra composed by Yájtia- 
valkya? To this the author replies. 


YAÀJNAVALEKYA. 

IV.—Manu, Atri, Visnu, Hárita, Yájfiavalkya, 
Usanas, Angiras, Yama, Apastamba, Samvarta, Kátyá- 
yana, Brihaspati.—4. 

V.—Parásara, Vyása, Satkh, Likhita, Daksa, Gau- 
tama, Satatapa and Vasistha are the promulgators of 
Dharma Sástras.— 8. 

MITAKSARA. 


Up to the word Usanas the sentence is a copulative compound 
inflected in the singular (Dvandvaikavad bháva). 

This Dharma Sástra propounded by Yájüavalkya should also 
be studied, such is the implied meaning of the above passage. This 
is not an exhaustive enumeration (parisankhyá) but it is merely 
illustrative. Therefore the Dharma Slastras of Baudháyana and 
others are not excluded. As each of these Smritis possesses authori- 
ty, so the points not mentioned hy one, may be supplied from the 
others. But if one set of institutes contradicts the other, then there 
is an option (to follow any one of them).* 


BALAMBHATTA’S GLOSS, 

Devala gives the following list of the Dharma-Sástras :—1. Manu, 2. Yama, 3. 
Vasistha, 4. Atri, 5. Daksa, 6. Visnu, 7. Angira, 8. Usana 9, Vákpati, 10. Vyasa; 11 
Apastamba, 12. Gautama, 13. Kátyáyana, 14. Narada, 15. Yájüavalkya, i 


16. Parásar 
17. Samvarta, 18. Sankha, 19. Hárita, 20, Likhita. | x 


* See Manu. 1I. 14 for conflict of &ruti, &c. Pc 


* Bat when two sacred texts (Sruti) are conflicting both are held to be Jaw: 
for both are pronounced by the wise to be valid law," ; 
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In this list Nârada is an addition, while in the Yà fiavalkya's list we have 
Bát&tapa instead. 

The Saükha gives the following list :—1. Atri, 2. Brihaspati, 3. Usanas, 4. 
Apastamba, 5. Vasistha, 6. Katyéyana, 7. Parásara, 8. Vyasa, 9, Saükha, 10, Likhita, 
11, Samvarta, 12. Gautama, 13. Sátátapa, 14. Hárita, 15, Yájüavalkya, 16, Prachetas 
and the rest. By the phrase “and the rest” is meant 17. Budha, 18. Devala, 
19. Sumantu, 20. Jamadagni. 21. Vis vamitra, 22. Prajápati, 23. Paithinasi, 24. Pitámaha, 
25. Baudbáyana, 26. Chhágaleya, 27. Jábála, 28. Chyavana, 29, Marichi, 30. Kasyapa. 

In the Bhavisya Purána we find the following addressed by Isvara to Guha : — 

* Having pondered over the texts of the eighteen Purágas O child and over the texts 
of the Smritis, beginning with Manu and Which are thirty-six in number, I now 
tell thee.” 

[This shows that the Smrits aro 36 in number], The Smritis like the 1, Vriddha- 
Satétapa, 2. Yogi-Yajfiavalkya, 3. Vriddha-Vasistha, 4. Vriddha-Manu, 5. Laghu- 
Hárita, &c., should be included in the well-known thirty-six under their original 
authors. [Thus Manu includes the ordinary and the Vriddha Manu, and so on.] 
Thus Yájfüavalkya says (IIT. 110) “ I have declared the science of Yoga.” 

Ratnákara says: “We find in the Bhavisya Purána itself the enumeration of 
other Smritis like Gobhila, Risya Sringa, &c., which are over and above the thirty-six, 
so we conclude that thirty-six does not exhaust the number of Smritis, but i js only 
an enumeration made by the Sistas.” Those which are found as Grihya Sütras and 
their Parisistas, &c., belong toa different category: like the Pur&áoas. Asin the 
Bhavisya:—“The Maitráyaniya, the Chhandoga, the Katha, the Ápastamba, the 
Bhavrichas, their Parisistas and those ealled Khilas (are also Smritis)." 

The Visnu-Dharma, the Siva-Dharma, the Mahábhárata, and the R&máyana and 
the restare also to be included among Smritis. As says the Bhavisya : :—“ The 
eighteen Puránas, the history of Rama (Rámáyana), the Visnu-Dharma-Sástra, &c., 
the Siva-Dharma ; the fifth Veda called the Mahábhárata composed by Krisna- 
Dvaip&yana, the Sauradharma, the Mánavokta Dharma, are also taken as such by 
the wise.” (adhyá&ya 4, v. 87-88), 

The words “as such” in the above mean that they are also followed by the 
great men, and are authoritative, because they are not decried or dispraised by 
any and followed by great men, so they are to be taken also as Smritis, The opinion 
that the Smritis are thirty-six only in number, or twenty-four only in number, is 
held only by some and is contradicted by others, and is not authoritative. 

That the Smritis are Dharma-Sástras (Institutes of Sacred Law) we iearn from 
Manu II. 10 where it is said “ The Vedas should be known as Sruti ; and tho Dharma- 
S4stris as Sm riti." 

In Angiras we find:—“ The wise say that the following are Upa-Smritis :— 
J&báli, Náchiketa, Chhandas, Laugfksi, Kasyapa, Vy4sa, Sanat Kumara, Satadru, 
Janaka, Vyaghra, KAtySyana, Jatukarnya, Kapiüjala, Baudhfyana, Kanáda and 
Visvamitra.” 

In Hemádri Dana Khanda the following more are enumerated. “ Vatsa, PAras- 
kara, Pulastya, Pulaha, Kratu, Risyasringa, Atreya, Babhru, Vyághra, Satyavrata ; 
Bharadvája, Gárgya, Karsnájini, Laugáksi, and Brahma-Sambhava. 

The Smritis of Prajápati, Yama, Budha, and Devala which are enumerated in 
Kalpataru are quoted by Hemádri as authority in the course of other authorities. 

The Kalpataru holds that the four sciences mentioned in the Visnu Purana 
(YII. 6. 26) as they relate to positive physical sciences should be taken as authority 
and Dharma in matters worldly, Those sciences are “the Ayurveda (Medicine), the 


^ 
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Dhanurveda (Archery) the Gáündharvaveda (Music), and the Artha Sastra (the 
science of wealth)—thus the sciences are altogether eighteen” (Visnu Purana, III. 
2. 26). 

So also in the Saiva Purána, the Vayaviya Samhitá, chapter one, it is said : 
“© Romaharsana ! O all-knowing ! thou hast obtained through good luck a complete 
knowledge of all the Puranas from Vyása. The four Vedas, the six Angas, the Mi- 
mainsá, the Nyáya, the Purána and the Dharma Sástra are fourteen Vidyás, The 
Ayurveda (medicine), the Dhanurveda (Archery), the Gándharvaveda (Music) and the 
Artha Sastra (the science of wealth) are the additional four making the Vidyás 
eighteen. Of all these eighteen Vidyás, treating of different topics, the original 
author and direct prophet is the Trident-handed Siva: such is the saying.” (Siva 
Purina, I. 23), 

"Though all these are sources of law, yet all of them do not deal with all 
matters, and sometimes they contradict each other, therefore the commentator says 
that though each of them is an authority, yet the lacunze of one should be supplied 
from the other, where one is incomplete; and where they differ there is option. 
Manu has also taught this option in Il. 14. But when two sacred texts (Sruti) are 
conflicting, both are held to be law; for both are pronounced by the wise to be 
valid law. 


The efficient causes of Dharma. 

Now the author explains the efficient* or subjective causes of 

Dharma (or religious merit). 
YÀJNAVALKYA. 

VL—Whatever thing is fully given in (proper) 
‘country, at (proper) time, with (proper) means, accom- 
panied by faith, to (proper) person, that all is the cause 
of Dharma.—6. 

MITAKSARA. 

* Country ” as is described above—the country in which the 
black antelope freely roams. “ Time” such as Sahkránti, &c. 

“ Means" is the assemblage of all subordinate acts necessary 
for the completion of a main act, as described in scriptures. i 

“Thing” obtained by acceptance of gifts, &c., such as cows, &c. 

“ Faith ” belief in orthodoxy or after-life. “Accompanied by 
faith, " in the manner which results from being accompanied by faith. 

“ Person” possessed of qualities to be described hereafter, 


* The word dharma is used in two senses (1) the agent performing the acts 
-which produce dharma—the K4raka Hetu—the subjective side of dharma, (2) the 
expositional or declaratory side of dharma—the books that declare what acts are 
productive of dharma—the jüápaka Hetu. When a person wishing to perform an act 
is in doubt as to whether it is dharma or not, he should refer to these jóápaka- 
hetus : and the Pargad. 
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* fitness to receive charity does not arise from knowledge alone &c." 
(verse 200.) 

“Given,” że., which is not taken back or does not return and 
which is abandoned till another acquires Proprietary right in it. 

These are the generators of Dharma. Are these all? The 
author says that these are not all because he uses the word “sakalam.” 
Others mentioned in the Scriptures such as caste, quality, sacrifices, 
fire-offerings, &c., are also efficient causes of Dharma. What is said 
here is the same as mentioned elsewhere, that the efficient causes of 
Dharma are four-fold, consisting of caste, quality, substance and 
action accompanied by faith.* All or some of them must be taken, 
according to the occasion, as taught by the scriptures ; but faith must 
accompany them all. 

BALAMBHATTA’S GLOSS, 

Are the above-mentioned fourteen vidyás the káraka-heiu of Dharma, ie., do 
they produce or generate merit: or are they the jüápaka-hetu of Dharma, i.e., merely 
declaratory of Dharma—showing what is Dharma and what is not. To this the 
commentator answers that they are jiidpaka-hetus ; the káraka-hetu is different, and 
is mentioned in the verse in discussion, 

The force of the preposition * pra" in “ pradiyate" is to show that the gift 
must be irrevocable and complete, The word laksanam in the text does not mean 
the “indicators of Dharma or jüápaka " by the producers of Dharma: and so the 

commentator explains this word by saying ntpádaka. 
f The word ‘sakala’ in the Yájüavalkya's text is not useless; for it indicates by 
implication that other factors not mentioned inthe verse are also generators of 
Dharma. 

In the commentary the word *káraka' is used, tat sakalam dharmasya kárakam. 
Another reading is káranam or cause. The most prominent producers of Dharma are 
however, four, namely, játi, Guna, dravya and kriyá as mentioned in Nyáya. 

The word * bhavartha” in the commentary means Sraddha or faith. 

It does not, however, follow that a gift made without Sraddba is useless: for 


says a text: “Give with faith, give even without faith, give inall conditions.” 
Cf. Taitt. Up. 


The Jñápaka causes of Dharmas. 


Now the author.describes the external sources of law (Dharma) 
the (jfidpaka)—the expounding causes of law. 
YAJNAVALKYA. 


VIL—The Sruti, the Smriti, the conduct of good 
men, what appears pleasant to one’s own self, and the 
desire which springs from a good resolution, are said to 
be the roots of Dharma —7. 


* These are technical terms of logic, 
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MITAKSARA. 


“The Sruti " means the Vedas. “ The Smriti,” the Institutes of 
sacred law. As it is said by Manu “the Vedas are known as Sratis 
or revelation and the Institutes of the sacred law are known as Smritis.” 


(1I.— 10.) 


“The conduct of good men” the conduct or practice of good or 
eminent men,* but not of bad men. ‘ What to one’s own self is 
pleasant " relates to optional matters (in which there are alternatives, 
then one is at liberty to select any one) such as “in the eighth year of 
conception or birth should a Brahmin be invested with the sacred 
thread," &c. In such cases one's wish alone is the law (in selecting 
any one of the alternatives)" ‘‘ Desire" which is born of a good 
resolve and is not opposed to scriptures. Such as “I shall not drink 
water except at meals.” These are the “roots” or evidences of 
Dharma. In case of contradiction among these, those stated first 
are stronger than those which follow. 


BALAMBHATTA'S GLOSS. 


The word svasya in the verse is said by some to be redundant and used only to 
fill in the metre : because the word átmanah has the same meaning as svasya, both 
meaning **of the self.” But as a matter of fact, the word átman denotes all 
conscious beings in general, and if the word svasya were not used in the text, then 
priyamátmanah might have been interpreted as meaning what is pleasing to the 
Supreme Self. Orthe use of both sva and átman indieates that they are not to be 
taken as synonyms here. The word ‘ch’ ‘and’ is to be read along with Káma. 


The word Sadáchára does not mean ‘good conduct, which would have been the 
meaning, if it were a karmadháraya compound ; but the commentator explains it as a 
Tat Puruga compound, namely, the conduct of good men. The word 'Satám, ‘good 
men,’ is in the plural, showing that ifa single good man has done a Solitary act 
which is of doubtful character, that should not be a rule of conduct. The marks of 
Sistas are given in the Mahábhásya on Prigodarfdi sfitra of Panini VI. 3. 109), 
‘The pleasant to one's own self’ is confined only to matters in which option is 
allowed by law : otherwise the' rule would be too wide. The word samyak of the 
verse is explained by the commentator as Sastra-aviruddha—not opposed to scrip- 
tures, The word mülain the verse does not mean the progenitor, but evidence or 
authority. 

—_ —— 

* The Sistas (eminent) are defined by Baudháyana thus :—Sistas, forsooth, (are 
those) who are free from envy, free from pride, contented with a store of grain 
sufficient for ten days, free from covetousness, and free from hypocrisy, arrogance, 
greed, perplexity and anger. . 

* Those are ealled Bistas who in accordance with the sacred law, have studied 
the Veda, together with its appendages, know how to draw inferences from that, and 
are able to adduce proofs perceptible by the senses from the revealed texts," 
(L. 1. 5 and 6.) 
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[The custom or Sadáchára, and the self-imposed law are not however laws 
Strictly so called, They are intuitive laws (Sáksát) or apparent unwritten laws 
(Sáksát). But the direct and pure or pratyaksa laws are those declared in the 
Bruti]. 

There is however no conflict between the Sáks&takrita and the Pratyaksa laws. 
The Pratyaksa laws are the Srutis alone. Itis the highest authority in matters of 
Dharma : while the Smritis, &c., are various sub-divisions of Srutis. Therefore, in 
case of conflict of these, the first in order of enumeration prevails.* 

Mitáksará.— The author now mentions an exception to the 


efficient causes of Dharma such as country, &c. 
YÀJNAVALEYA. 


VIIL—Of all works (consisting of) sacrifices, or 
rituals, or control of conduct, or harmlessness, or 
liberality or the study of the Vedas ; this alone is the 
highest Dharma (duty) that one should see the Self by 
Yoga.—8. 

MITAKSARA. 


Of works like sacrifices, &c., this alone is the highest Dharma 
that by “ Yoga" alone or by stopping of the functioning of the 
thinking principle, with regard to external objects, one should see 
the Self or have the knowledge of reality. "The meaning is that in 
(the practice of) Yoga in order to obtain the knowledge of one's Self, 
there are no restrictions of country, &c. As it has been said 
* wherever there is concentration, there exist no restrictions." 


BALAMBHATTA'S GLOSS. 


The word karma is to be read along with every one of these, such as, Ijya 
karma, Áchára karma, ete. Therefore the commentator says ljyádinám Karmanám. 

Though the word karma comes as the last word of a compound, it, however, is 
not a Dvandva here. The Dvandva ends with Svádhyáya. While this word karma 
forms Tatpurusa compound. 

The definition of * Yoga" given by the commentator is almost the same as 
given by Pataüjali (I. 2.) Pataüjali defines Yoga as cessation of all functions of the 
mind; while VijüáneSvara limits, for the purposes of Dharma, this universal 
definition, adding the words “from external objects," i.e, there should be no 
thought of any external object in the mind, 

The “ seeing of self" or * Atmadarsana " means to get true knowledge. For 
the practice of * Yoga” no restriction of country, caste, etc., is laid down, (Every 
one can practise yoga in any country. And not only in that country where black 
antelopes roam) As an authority for this, the commentator quotes Patafijali by 
saying “where there is a concentration in a person, there the man gets success, 
irrespective of eountry, ete." 


* Èf. the Maxim * Justice, Equity and Good Conscience " of mordern law. 
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Means of adjudication. 


Mitáksará.—Now the author explains the means of adjudica- 
tion, whenever there arises a doubt in regard to the efficient (sub- 
jective) causes and the expositional (or objective, causes of Dharma. 


YAJNAVALEYA. 

IX.—Four persons who know the Vedas and the 
Dharmas, or who know only the three sciences, consti- 
tute a ''Parsad" (a legal assembly. What it says is 
Dharma. Or that which even one person, who is best 
among the knowers of spiritual sciences, declares.—9. 


MITAKSARA. 

‘Four’ Bráhmanas who know (the duties prescribed by) the 
Vedas and the Dharma Sástras form a “ Pargad or a legal assembly.” 
Those who study three sciences are called tri-vidyáh. "Their assem- 
bly is ealled an assembly of persons who know only three sciences 
(traividyam in the original.) l 

The knowledge of Dharma Sástra is understood after them also, 
i.e, the traividyám or the assembly of the knowers of the Three 
Vidyás, must also know the Dharma Sástra. It also constitutes a 
“ Pargad." 

What the above-named Parsad says is Dharma. And what 
even one person, who is most experienced in the knowledge of Self 
and who knows the Vedas and the Dharma Sástra, says is also 
Dharma. 

Here ends the Introduction. 


BALAMBHATTA'S GLOSS, 


In order to indicate that none but a Brabmana has a right to expound the law, 
the commentator adds the words ** Bráhmanah " after the word “four.” The word 
“Dharma” in the text means the Dharma-Sástra, as it is read along with the word 
* Veda” (which is also the name of a scripture): therefore the commentator uses 
the word * Dharma-Sástra, &ec.” 

The three Vidyás are the Rik, the Yajus and the Sima Vedas. But the 
knowers of the three Vedas must also know the Dharma-Sástra in order to consti- 
tute a legal assembly. The foree of ‘eva’ or ‘only’ in the text is to exclude the 
fourth Veda, 

In the Karma Purana (XXX. v. 2-7) the same idea is also expressed : “A man 
incurs guilt when he omits to do an ordained act, or does an act which is prohibited, 
The Práyaschitta or penance is the purification for it. Let a Br&hmana never 
remain without Prayaschitta : let him perform what the learned, tranquil Bráhmanas 


sáy. What a single Brahmana who is well versed in the meaning of the Vedas, who 
€ 
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is tranquil, who desires Dharma alone, and who performs the fire sacrifice, declares 
(as prayaschitta) that even is the highest law (Dharma). Where the Bráhmanas do 
not keep the sacred fire but are Dharma-desirers and versed in the sense of the 
Vedas, then what three of such Bráhmanas say that is to be known as dharma (and 
prayaschitta may be done accordingly). (Where they are not dharma-desirers but) 
know many Institutes of Sacred Law, and are dexterous in logical reasoning and 
- argumentation and fall discussion of a point, and have studied the \ edas, then 
seven such persons are necessary to declare the law (of pr&yaschitta). (But where 
they do not possess the other qualifications) but know the principles of exegetics 
(mimáms&) and logic (ny4ya) and are versed in the Vedánta, then twenty-one such 
Bráhmanas are necessary to declare the law of prayaschitta.” 

Note.—Manu lays down the following rules as regards Bistas and Parsad (XII. 
108 to 114) :— 

*(108). If it be asked how it should be with respect to (points of) the law 
which have not been specially mentioned, the (answer is) that which Br&éhmanas 
(who are) Sistas propound, shall Goubtlessly have legal (force). (109). Those Brah- 
manas must be considered as Bigtas who, in accordance with the sacred law, have 
studied the Veda together with its appendages, and areable to adduce proofs per- 
ceptible by the senses from the revealed texts. (110). Whatever an assembly, 
consisting either of atleast ten, or of at least three persons who follow their 
prescribed occupations, declares to be law, the legal (force of) that one must not 
dispute. (111). Three persons who each know one of the three principal Vedas, a 
Logician, a Mimámsaka, one who knows the Nirukta, one who recites (the institutes 
of) the sacred law, and three men belonging to the first three orders shall constitute 
a legal assembly, consisting of at least ten members. (112). One who knows the Rig- 
veda, one who knows the Yajur-Veda, and one who knows the S4ma-Veda shall be 
known (to form) an assembly consisting of at least three members (and competent) 
to deeide doubtful points of law. (118). Even that which one Bráhmana versed in 
the Veda declares to be law must be considered (to have) supreme legal (force, but) 
not that which is proclaimed by myriads of ignorant men. (114.) Even if thousands 
of Brahmanas, who have not fulfilled their sacred duties, are unaequainted with the 
Veda, and subsists only by the name of their caste, meet, they cannot (form) an 
assembly (for settling the sacred law)." 

Compare Manu, II. 12 with verse 7 :— 

* The Veda, the sacred tradition, the customs of virtuous men, and one's own 
pleasure, they declare to be visibly the four-fold means of defining the sacred law. 
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ye The four castes. 
MITAKSARA. 

By the above nine verses, having given a general view of the 
whole Institute, now the author, in (or before) explaining the duties 
of the various castes, etc., first enumerates all the castes. 

YAJNAVALEYA. 

X.—The castes are the Bráhmanas, the Ksatriyas, 
the Vaisyas and the Südras. Only the first three (of 
these) are twice-born, the performance of the ceremonies 
beginning with the rite of impregnation and ending 
(with the funeral rites) in the cremation-ground, of these 


only, is prescribed with sacred formulas.—10. 
MITAKSARA. 

The Bráhmanas, the Ksatriyas, the Vaidyas and the Südras are the 
four castes, whose qualifications will be described lateron. “The first 
three of these, " namely, the Brahmanas, the Ksatriyas and the Vaidyas 
are twice-born. “‘ Dvi” means twice and “ Jáyante " are born. Hence 
they are called Dvija or twice-born. ‘‘ Of these " of the twice-born, 
vai, “only " alone, that is, not of the Sádras. 

“ Beginning with the rite of impregnation, &c.," those ceremonies 
io be described later on, among which Garbhádhána (or the ceremony 
of impregnation) stands first and the ceremonies performed in 
Smasana or the cremation ground come at the end ; all these rites are 
performed with Mantras or sacred formulas. 

BALAMBHATTA’S GLOSS. 

The word Upodgháta (general view or preface) is synonymous with ud4h4ra. 
The word *távad-varnán" means all castes; the force of távad being to denote 
"all" The word tvádyáh inthe verse is equal to “ädyâh tu” meaning “ the first 
(three) only." The word “ Brahma” in the verse means “ the Bráhmana caste” and ao 
the commentator explains it by the word “ Bráhmana." The words “ among these ” 
should be read in the verse to complete the sentence. The word “ dvija” isa 
technical term retaining also its etymological meaning; namely they are “ twice- 
born" or regenerate : for the investiture with the sacred thread is the second birth. 
All ceremonies of the three higher castes are performed by reciting sacred 
formulas : those of the Südras are performed i in silence without such recitation. 

Yama on Sáüdras.—As says Yama: “The Südra also must be similarly sanctifled, 


by the performance of the above rites but without the utterance of the sacred 
formulas," 
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The word “pitri vanam" (used by the commentator) means the place where the 
corpse is placed, The Smasgana cannot be the name of a ceremony, so the commenta- 
tor explains it by saying “the ceremonies appertaining to the cremation ground." 
In other words, it means the Samskára with regard to the corpse and the preta or 
the departed spirit ; consisting of Paráchisti ceremony. 

A general rule.—A general rule with regard to these ritesis thus laid down:— 
“In Pumsavana, the simantonnayana, the tonsure, the Upanayana, the godána, the 
marriage-bath, and in the marriage ceremonies, the Nándi Srüddha should be 
performed on the day previous, Therefore on the oceasion of these impurities, let 
the Sapindas assemble or dwell in the same house. Those who are joint i^ food 
perform together the same rites and dine together. For ten days after the death of 
father or mother, those kinsmen who do not perform bathing in cold water, or 
offering daily pindas, &c., are considered as degraded, unfit to join in sacred (havya) 
and pious (kavya) works. 

Another text says :— Those sapindas who are within three degrees, but who do 
not join in auspicious ceremonies, marriage, &c., and remain dwelling in separate 
houses, cook separately their food and perform separate Bráddha rites, &e., are 
thrown to the big serpents by Soma, the lord of the ancestors," 

Or the word Soma in the above text may: mean :—“ He who dwells with Um4 
X— 9W 3I, ie, Siva or Rudra, the Destroyer, Such souls are given over to his 
snakes by Rudra, the Destroyer, 

[The same text then goes on to say] “Or he places it on the lap of Nirriti in front 
of Yama.” 

The Samgraha.—When owing to some unavoidable reason the sapindas cannot 
dine together and dwell under the same roof, then they should observe the following 
rule laid down in the Samgraha :—“ If owing to some difficulty it is not possible to 
dwell together, then they may remain in their own houses, but observe the impurity 
by cessation of Svadhá rites, &c. If one is incapable of feeding all (through 
poverty, &c.) then all having prepared their own food (separately) should dine 
together.” 

The Sacraments. 


MITAKSARA. 
Now the author recounts those sacraments. 
YAINAVALKYA, 

XI.—In season, the Garbhádhána; before the quick- 
ening, the Pumsavana ; in the sixth or the eighth month, 
the Simanta; on delivery, the Játakarman.—11. 

XII.—On the eleventh day, the Náma-ceremony ; 
in the fourth month, the Niskrama; in the sixth month, 
the Annaprásana; and the Chudákarana is to be per- 
formed according to family usage.—12. 


MITAKSARA. g 
The Garbhádhána.—The “Garbhâdhâna” ie the appellation of a 
ceremony expressed by the meaning of the word itself (Garbha = 
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embryo, Adhana=placing or the ceremony of impregnation) and so 
also the other rites to be described later on. That Garbhá&dhána 
should be in “season,” i.e., the time or season to be described 
hereafter. 

The Pumsavana.—The ceremony called “ Puthsavana” (must 
be performed) before the foetus begins to move. 

The S&mantonnayana. —The “Simanta” ceremony (or parting 
the hair is to be performed) in the sixth or eighth month. 

The latter two ceremonies, the Pumsavana and the Simanton- 
nayana, being rites for the consecration of the field (womb) are to be 
performed only once, and not at each pregnancy ; as it has been said 
by Devala : — 

“A woman once properly consecrated is to be deemed conse- 
crated for all subsequent conceptions." 

The Játakarma.—wd “Ete” means ‘ delivery’ and is equal to 
wr--gd which means ‘coming out or being born,’ Coming out of 
the child from the uterus. 

On the child coming out of the womb, the ceremony of Játa- ` 
karma or birth rite is to be performed. 

The Náma-karana.—On the eleventh day of birth, the cere- 
mony of naming (takes place) That name must be indicative of 
paternal or maternal grandfather and the rest, or denote the family 
deity. As it has been said by Sankha : — 

"The father should select the name denoting the family 
deity." 

The Niskrama.—In the fourth month the ceremony of Niskrama 
i.e., the ceremony of showing the child to the sun, should be 
performed. 

The Annaprasana.—In the sixth month the ceremony of Anna- 
prásana or feeding the child with boiled rice. 

The Chuddkarana.—The ceremony of Chudákarana (or the first 
shaving of the head) should be done according to family custom. 

The phrase “is to be performed” should be joined to each of 
the above sentences. 

BALAMBHATTA’S GLOSS. 
The Pumsavana and Simantonnayana. 


The names of the various ceremonies mentioned above, denote etymologically the 
nature of those ceremonies. They are what is technically known as Yoga-rudhi 
words. In the verse, the name Pumsavana is broken up from metrical exigencies, 
into its constituent parts Pumsah Savanam “ begetting a male." The word spanda- 
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nat is explained by the commentator by the word ‘chalanat,’ ‘moving.’ The word 
* Simanta' in the verse is the abbreviated form of the full name Simantonnayana. 

Páraskara,— The Simantonnayanah and Pumsavana are to be performed once 
only, as is declared by Páraskara:—''Now the Simantonnayana (or the parting of 
the pregnant wife's hair) Itis performed like the Pumsavana, in her first preg- 
nancy" (I. 15-2) The sense is that it is a ceremony for the purification of the 
field. 

The authority of Devala, cited by the commentator, applies however to all the 
three ceremonies including the Garbhádhána, 

A purvapaksa.—Says an opponent :—“ In the case of Simanta rite, it is reason- 
able that it should be performed only once; but why should not the Pumsavana be 
repeated at every conception, for a man may desire more than one son?" In fact, 
the texts of Hárita quoted in Hemadri:—* The wives of the twice-born, if sanctified 
once by Simanta, are considered as sanctified for all future conceptions ” and Visnu 
“Ifa wife, without Simanta sanctification gives birth to a child she must be sancti- 
fied after delivery " show that the statement of performing once only applies to 
Simanta only and does not refer to Pumsavana. This is also the opinion of Sudar- 
sanácharya,. This rule cannot be applied to Pumsavana for Bahvricha káriká says :— 
“The rule is that the ceremonies should be repeated in every pregnancy." 

Reply.—The begetting of a son is necessary in order to free one's self from the 
ancestral debt. One son is only necessary: and so the rite.of Pumsavana, by which 
2 male child may be seeured, is absolutely necessary only in the first conception. 
In subsequent conceptions, it may be performed, whenever a male child is desired, 
but not otherwise. But he who desires only a female child, need not perform it 
even once, Such is the sense of the Sutra quoted by the opponent. The same is 
the meaning of Sudar&an&chárya. 

Visnu quoted.—The text of Visnu :—'* The Simanta is for the sanctifying of the 
female, some say it is for the consecration of the womb and so must be performed 
at every pregnancy.” This is in apparent conflict, but not really so. The phrase 
“gome say " shows that it is not an authoritative opinion, 

Ásvaldyana,—8o also the text of Ásvaláyana Smriti :—“ The Bali offering and 
Simanta rite should be performed in each pregnancy." The Bali here refers to 
Visnu-Bali, which should be done in the eighth month of conception. Now-a-days 
this Bali offering has fallen into disuse. This may be performed in the third, 
fourth, fifth, or sixth month also or along with Simanta. 

Apastamba G. S.—The Apastamba Grihya lays down the following rule about 
Pumsavana :—“ When the pregnant condition becomes visible the Pumsavana should 
be performed, when the moon is in Tisya asterism.” ‘ The Simantonnayana in her 
first pregnancy in the fourth month (Ap 14. 9), Soalso Kársnájini :—“ The Siman- 
tonnayana should be performed during any time between the first quickening of the 
embryo till delivery : so says Sankha.” 

Performance of many rites simultaneousiy.—The pregnant condition becomes 
visible in the third or fourth month, for such is declared in the Bahvrichas and 
other Smritis. If, therefore, the Pumsavana is done in the fourth month, then the 
Simanta should be performed immediately before it, and then the Pumsavana; 
without losing the auspicious time, If both ceremonies are performed together, 
the Nandi SrAddha, &c., need be performed only once (and not repeated for each 
ceremony), for the time, place and agent are the same. 

Ohhandoga Parisista.—As in Chhandoga Parisista :—“ Where many ceremonies 
are performed together, then in the first of these only the Mátri Püja is done, and 
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not in the others, and so also the Sráddha is performed in the first only and not 
repeated in each separately.” 

Vopadeva.—According to Vopadeva this rule applies only where the samskáras 
of several children take place together. According to others, it applies to the 
performance of severalsamskáras together, when they were not performed in due 
time, 

Smriti-artha-Sára,—Tbhis is the opinion of the author of the Smriti-artha- 
Sara also. 

THE CEREMONY FOR SECURING PAINLESS DELIVERY. 


Apastamba G. 8.—In the Apastamba Grihya Sütra the Pumsavana is the name 
of another ceremony also by which the child is quickly born, and the mother does 
not suffer the travails of child-birth for any length of time. It is a ceremony to 
shorten the period of travail and is called Ksipra Pumsavana:—*'' With a shallow 
cup that has not been used before, he draws water in the direction of the river's 
eurrent ; at his wife's feet he lays down a Tiryanti plant; he should then touch his 
wife, who is soon to be delivered, on the head with text Yajus (IT. 11-14) and should 
sprinkle her with the water, with the next three verses (II. 11-15—17). 

The Anválovana.— The Anválovana (the ceremony for preventing disturbances 
which could endanger the embryo) is necessary for those who follow ÁAsvaláyana, 
and not for the Taittiriyas, (See AS. Gri., I. 13-1), 

Sankha.—The second Simanta may be performed in the seventh and eighth 
months of pregnancy also. The second may be performed even up to delivery : as 
says Sankha : : “So long as there is not delivery." 

Satyavrata.— And also Satyavrata:—“If a woman delivers of a child, without 
Simanta being performed, the child should be placed in a basket, and the ceremony 
performed on the mother then and there," ~ 

These two (Sîmanta and Pumsavana) must be performed at the fixed time 
ordained for them, even though such time be otherwise inauspicious owing to Astádi 
(conjunction of a planet with the sun, &c), If, however, it can be avoided it is better. 


THE RULES TO BE OBSERVED BY THE PREGNANT WOMAN. 


[After describing so far, Balambhatta enters into a digression and lays down 
certain rules to be observed by pregnant women and their husbands]. 

Kasyapa,—Says KaSyapa as quoted in Párijáta:—'* A pregnant woman should 
avoid riding on elephants and horses, mountaineering or going up high staircase as 
well as violent exercises, quick movements (or running), and driving in carriages, 
She should avoid grief, blood-letting, agitation and worry, cock-posture, much work, 
sleeping by day, or keeping awake at night. So also crossing rivers (by boats or 
swimming) and driving ina carriage. After Pumsavana she must avoid pungent 
and strong drugs, alkalis, coition and raising or carrying heavy loads.” 

Daurhrida,— The husband should supply the wife during this period all that she 
takes a fancy to. If the fancy (daurhrida) is not supplied, there is cane to the 
child in the womb ; it may become ugly, or die. 

After the fifth month of pregnancy she should perform no sacred rites, daiva or 
pitrya, nor cook food for ancestral oblations or the Five Daily Sacrifices. 

Samvarta.—In Samvarta :—*“ The pregnant woman should not eat in the even- 
ing twilight, nor should go or bathe on the roots of trees. Nor should sit on upas- 
kara or rubbish heap, nor on pestle or mortar, nor bathe in deep water, nor 
frequent empty rooms, nor remain near an ant-hill, nor should be fluttered in 
mind, nor make lines on the earth with nails, nor with charcoal or ash. Nor should 


He PO ay 


CHAPTER II—BRAHMACHÁRI, v. XII. 23 


~ 


she be addicted to much sleep and should avoid gymnastics: nor go where 
there is an ash-heap, or bones or skulls. She should avoid quarrel, and yawning 
and stretching of body. Her hair should not be fiowing, nor should she remain 
polluted, She should not sleep with head towards north nor towards south, nor 
should she be lightly dressed, nor agitated nor with wet feet. She should not utter 
inauspicious words nor laugh much. She must always serve the elders and seek 
there good will. She should bathe in water in which are immersed health-giving 
herbs and woods. She should be without jealousy, and eager in the worship of the 
deity of the Home. She should be always cheerful, intent on the good of her hus- 
band, she should give alms, and observe the third night sacred to Parvati. A 
woman should always be peaceful, specially the pregnant woman, The son of such 
a woman would have good behaviour, long life, and intelligence, otherwise there is 
danger of abortion." 


THE RULES TO BE OBSERVED BY THE HUSBAND OF THE PREGNANT WOMAN. 


Gálava,—Gálava says :— " The husband should avoid burning, sowing, total 
shaving, mountaineering, and boating.” 

The Samgraha,—In the Samgraha :—' He should avoid carrying a corpse, bath- 
ing in the sea, sowing, offering pindas, and going on foreign travel." 

Asvaláyana. —ASvalayana also says:—‘“ Sowing and coition, pilgrimage, and 
eating ab Sráddhas after the seventh month, should be avoided by the husband of the 
pregnant woman." After the third month of pregnancy the husband should allow 
his hair to grow and not cut them, He should stop shaving except on ceremonial 
occasions. 

After marriage one should not cut his hair for a full year, for six months after 
Mounji, and for three months after Chudákárana : nor when one's wife is preg- 
nant." 

Astrology.— The rules laid down in books of astrology are similar :—* When 
the pregnancy becomes manifest, the husband should avoid sea, carriage, carrying 
of a corpse, shaving, going to pligrimages like Gayá, &c., or publie sacrifices, or 
household sacrifices.” 


THE JATAKARMA OR THE BIRTH RITE. 


Périjdta,—“ As soon as the father hears that a son is born to him, he must 
bathe with the dress he is in.” 

(Périjata) Vasistha.—“ Before the navel string is eut the birth-rite must be 
performed ” (Vasistha) 

Samvarta,—So also Samvarta :—'* After the birth, the birth-rite must be per- 
formed duly. If by chance the proper time passed away, without the rite being 
performed, then it should be done when the days of birth impurity come to an 
end.” 

Visnu Dharma,—In the Visnu Dharma also we find :-*" When the son is born 
the Sraddha must be performed before the navel string is cut." 

Samvartu.—This Sraddha isto be done with gold alone, as says Samvarta :— 
“When a son is born, the wise father desiring auspicious things should perform the 
Sraddha with gold alone, not with the cooked food nor with meat food,” This should 
be done even if there is death impurity. 

Prajdpati.—As says Prajápati quoted by Hemádri:—"Ifa son is born in the 
period of impurity, ihe father becomes pure temporarily (in order to perform the 
birth-rite Sráddha) and he is purified from the prior impurity." ? 
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Brihaspati.—If the above time is passed away without performing the Sráddha, 
then Brihaspati lays down the following rule:—“If the proper time is over, then 
the person, who knows the law, should carefully find out another time consulting 
the Naksatra (asterism), Tithi (lunar day) and Lagna (the rising constellation.)" 

Visnu Dharmottara.—This Sráddha must be performed * whether it is night or 
twilight or eclipse or there is some other birth impurity” (by the previous birth of 
another son of his own or of his kinsmen.) In the case of death impurity, this 
Bráddha is to be performed in that period or after the expiry of that period; as we 
find in the Visnu Dharmottara :—“ or this may be performed by the self-regulated 
ones on the expiry of the period of Asaucha." . 

The Gotraja may perform it in the father's absence, —1f the father be residing 
in a foreign country, then any gotraja kinsman of the child, such as uncles, ete., in 
the order of their seniority, should perform this ceremony. 

This is the rule with regard to the rite of naming the child also. But though 
the time for it is also fixed, yet it must not be performed on days when there is 
Visti Yoga, Vaidhriti Yoga, or Vyatipáda Yoga, eclipse, Samkránti and SrAddha. 
But there is no prohibition as regards Astádi (inauspicious time) because the time 
for this ceremony is fixed. But if the proper time is passed, then the Astádi prohi- 
biton should also apply, as will be mentioned further on. 

Mental Sandhyá.—Before performing this ceremony he should do mental San- 
dhy&, without Prán&yáma ; up to the offering of Arghyah ; reciting fully the Gayatri 
he should give the Arghyah to the sun. 

ADOPTION. 


Baundháyana (Parisista VII. 5) lays down the following rule of adoption :— 
gna areren: agmina: Sram RET: ae 
maaua vrata AT: N 2 a 
gaiksefafi Putra parigraha vidhim, the rule for the adoption of 
ason. Semena: Vyákhyásyámah, we shall explain. xhfqa-ga-ataa: 
Sonita-éukrasambhavah, blood-seed-born, formed of virile seed and 
uterine blood. atat-faq-Fafiras: Mátá-pitri-nimittakali, mother-father- 
as-cause. Man proceeds from his mother and father, as an effect 
from its cause. d*W Tasya, of him. smre-qRiema-figdq Pradána-parityá- 
ga-vikrayesu, in giving, abandoning and selling. mafa Mata 
pitarau, the mother and the father. saaa: Prabhavatah, have power. 
A: We shall explain the rule for the adoption of a son. Man, 
formed of virile seed and uterine blood, proceeds from his mother 


and father (as an effeet) from it cause. (Therefore), the father and 
the mother have power to give, to abandon or to sell their (son). 


TAR qst Sata RENAT erf erem qut N s n 
" Na, not. 3 Tu, but. q% Ekam, one, only. YA Puttram, the 
son. ma Dadyát,let give. Ragga, Pratigrihriyát, let receive. Wt 
Va, nor. @: Sah, he. f& Hi, because. earam Santán&ya, for the 
continuance. qt Pürvegám, of the ancestors. 
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2. But let him not give nor receive (in adoption) an only son. 
For he (must remain) to continue the line of the ancestors. 


ag ot oF erre RATAAN NNR: Uo RU 
a Na, not. q Tu, but. @Stri,a woman. gA Puttram, son. 
«um Dadyat, let give. sfagetare Pratigrihniyát, let receive. at Va, 
or. NAA Anyatra, except. Wawa Anujnánát, with the permission. 
wa": Bhartuh, of the husband. 


3- Let a woman neither give nor receive a son except with the 
permission of her husband. 


Radwa È Ted F ss inp^TESNTUT up aunt 
gand aR: timari n en 


* sage Pratigrahisyan, who is desirous of adopting (a son.) 
sqeeqaa Upakalpayate, procures. & Dve, two. mad Vásasi, gar- 
ments. @ Dve, two. geet Kundale, ear-rings. petes Ahguliya- 
kam, finger ring. *'4 Cha, and. mani Acháryam, spiritual guide. 
a Cha, and. aut Vedapáragam, who has studied the whole 
Veda. pará aft: Kudsamayam varhi, layer of kuga grass. Wad Par- 
namayam, made of leaves. 44 ldhmam, fuel. gÑ Iti, thus. 

4. He who is desirous of adopting (a son) procures two 


garments, two ear-rings, and a finger-ring, a spiritual guide who has 
studied the whole Veda, a layer of kusa grass and fuel (of paláda 
wood) and so forth. 


aa aaga (maa) mà aah ende afta amre 
manasa Ra qori efe iar araten au Zaga- 
MITA: Bg: aA Tea os A BH Aaa ws 

s% Atha, then. 44% Bandhan, relations. tga Ahüya, hav- 
ing called. Aua wet Nivesana madhye, in their presence. aaf 
Rájani, to the king. @Cha, and. atta Avedya, having informed. 
qfisfa Parisadi, in the assembly. at Vâ, or. emma Agáüramadhye, in 
the dwelling place. maqa Bráhmanán, Brahmans. 224 Annena, 
with food. ftfaey Parivisya, placing before them. goag Punyáham, 
an auspicious day. tfr Svasti, hail. sf Riddhim, prosperity. 
gÑ Iti, this. maat Vachayitvd, having made them utter. '"W Atha, 
now. gqamsügeamiumutqna: Deváyajanollekhana prabhrityapranita- 


bhyah from that place, where the gods are worshipped, and which 
4 
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begin with the drawing of the lines on the altar and end with the 
placing of the water vessels. arg: Dátuh, of the giver. aA Samaksam, 
in the front. wat Gatvá, having gone. gA Puttram, son. 8 Me, to 

WÈ Dehi, give. g Iti, thus. firda Bhikseta, should request. 

5. Then he convenes his relations, informs the king (of his 
intentions to adopt) in their presence, feeds the (invited) Bráhmans 
in the assembly or in his dwelling, and makes them wish him “ an 
auspicious day, hail, and prosperity." Then he performs the cere- 
monies which begin with the drawing of the lines from the altar (up 
to the end, from that place, where the devas are worshipped) and 
which end with the placing of the water vessels, goes to the giver (of 
the child) and should address (this request (to him) * give me thy 
Bon."—6. 


qaia ame d Ru Rr aaa cu ufggrRE aaa 
gr ef ui & u 


(6) war Dadámi, I give. gR Iti, this. gat: Itarah, other. We 
Aha, answers. 

@ Tam, him. wRugfa Parigrihtti, receives. afa Dharmáya, 
for the fulfilment of my religious duties. ^ *d* Två, thee. — agir 
Parigrihnami, I take. wut Santatyai, to continue the line. em 
Tvá, thee. ef Grihndmi, I take. gà Iti, thus. 

6 The other answers “I give" (him). 

He receives (the child with these words) “I take thee for the 
fulfilment of (my) religious duties ; [ take thee to continue the line 
(of my ancestors)." 


mi APCS WMATA ATTA afar zensforenr 
wer ( maa ) wns gR uo t 


WW Atha, then. wagosateat Vastrakundalábhyám, with gar- 
ments and earrings. pi" Anguliyakena, with finger ring. @ 
Cha, and. Se Alahkritya, having adorned. oRaawzger Paridhána 
prabhritya, beginning with the rite of Paridh?na, viz., placing of the 
pieces of woods called the Paridhis sigama en Agnimukhát Kritva, 
ending with the ceremony called Agnimukha. WW Pakván, cooked 
(food) ger J uhoti, offers. 

7. Then he adorns him with the (above-mentioned) two 
garments, the two ear-rings, and the finger ring, performs the rites 
which begin with the placing of the (pieces of wood called) Paridhis 


`~ 
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(fences round the altar and end with the Agnimukha and offer (a 
portion’ of the cooked (food) in the fire. 


“geen eq Hitter werara:” (8-20 qe) xr gsn- 
Wes ( Rant) ‘aed ed qued aad” («uw-ttaedT) rfr TERN 
gar ven 


a: Yah, who. en Två, thee. &tt Hridá, with (grateful) heart. 
ARa Kirin’, with praises. aaa: Manyamánab, remembering. 
(Rig-Veda, 5-4-10.) fa Iti, this. gasqnaat Puronuvákyám, the verse 
Puronuvóky&m. ww Anüchya, having recited. qt Yasmai, to 
which. & "vam, thou. tmd Sukrite, of good deeds malg: Játave- 
dah, O Játavedas (Rig-Veda, 54-11, gÑ Iti, this. msaa Yájyayá, 
with the Yájya (verse.) gir Juhoti, offers an oblation. 

8. Having recited the Puronaváky& verse)“ As I remember- 
ing thee with grateful spirit," &c., (Rv. V. 4. 10) he offers an obla- 


tion, reciting the Yájya (verse) “The pious man, O Jatavedas,” &c. 
(Rv. V. 4. 11). 


Note,— As I, remembering thee with grateful spirit, a mortal call with might on 
the immortal, vouchsafe us high renown, O Játavedas, and may I be immortal by 
my children. (Rv. V. 4. 10.) 

The pious man, O Játavedas Agni, to whom thou grantest ample room and 
pleasure, gaineth abundant wealth with sons and horses, and with kine for his well 
being.—Rev. V. 4, 11.) 


am arene Kasson Ramga R quier utn 

WW Atha, then. Idi: Vyáhritib, Vyahriti (verse) gat Hutva, 
having offered. Rana Svistakritprabhriti, which begin with the oblation 
to Agni Svistakrit. fr Siddham, known mmAgangrata A-dhenuvarapra- 
dánát, end with the presentation of a cow. WÍNWITH, Daksiyâm, as a fee. 
earfa Dadati, gives. 

9. Then he offers (oblations reciting) the Vyabritis :—(the 
ceremonies) which begin with the oblation to Agni Svistakyit and end 
with the presentation of a cow, asa fee ito the officiating priest are 
known.) l 


qà qq ataet aa uq Goes ARATE wie 
Wd Eto, these two. QA Eva, also. WIR Vásasi, two garments. Q8 Ete, 
these two. Ya Eva, also. oga Kundale, ear-rings (two). Qaa Etat, this, 
* Cha, and. Aügullyakam, finger ring. 
10. And presents (to the spiritual guide) as a sacrificial fee 
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those two dresses, those two éar-rings, and that finger-ring (with 
which he had addressed the child.) 
add eic Ta serra géhranrw ARRENE ANT Uit 
af Yadi, if. Ud gat Evamkritvá, after the performance of these 
(rites). SA: Aurasah, legitimate. JA: puttrah, son. saad utpadyate, is 
born. TAME turiyabhák, receiver of the fourth share. WW: Esab, the 
adopted son. aaf Bhavati,is. gÑ Iti, this. € Ha, verily. WWE Smaha, 
says. alaraa3) (Baudháyanab), so-named Rigi. 

1. If after the performance of these (rites) a legitimate son of 
his own body is born (to the adopter, then the adopted son) receives 
a fourth (of the legitimate son's) share. 

Thus says Baudháyana. 


THE PUJA OF THE GODDESS SASTHI. 


Says Nárada :— 

Nárada.—' The sixth night should be specially guarded. Vigil should be kept 
in the night; and offering should be given to the ancestors. Men should keep 
awake the whole night armed, and women in dancing and singing : and so also on 
the tenth night of birth, 


THE RITUAL. 


Perform Sankalpa with the following Mantra:— 

Saükalpa.—' To-day (in the year so and so, &c....) Ishall worship with these 
humble offerings, Ganapati, Durgá, Ista devatá, (the tutelary deity), Kula-devatá 
(the family deity), Grama-devata (the village deity), the Sixteen Mothers, Gauri and 
the rest, the Six Krittikis, Kártikeya (the God of War), the Weapon, Visnu and 
Mahá Sasthi, &e., desiring to obtain all kinds of prosperity, and in order to please 
the Supreme Isvara, and by the removal of calamities, to pray for the attainment 
of long life and health for the new born baby, for its mother, and for myself. For 
the successful performance of all ceremonies I shall worship first Ganapatt also, 

Ganapati pijá.—Having recited this Sankalpa, let him worship Ganapati with 
Pádya (water for washing the feet), Arghya, Achamaniya, &c. 

Then let him pray to Ganapati with the following Mantra :— 

“Om! O Deva, destroyer of all obstacles ! One-tusked, elephant-faced, thou 
art worshipped with devotion and love. Make this infant attain long life. O big- 
bellied! O Great One! O Destroyer of all misfortunes, may the child live long 
through thy Grace.” : 

The dispersion of goblins.—Having thus prayed to Ganapati, let him scatter 
mustard seeds all round, reciting :—“ Fly away, ye evil spirits and goblins that 
dwell in earth; may all the evil spirits that throw obstacles, be destroyed through 
the command of Siva." 

Ghata-sthápana.—Then let him place a jar full of water and recite on it the 
Mantra :—“ May Heaven and Earth, the Mighty pair, bedew for us our sacrifice 
and feed us full with nourishments."—(Rig. Veda, I. 22. 13). Then let hin worship 
Varunaonthis jar. Then place on this jar the metal image of the goddess taken 
from the furnace. Then let him worship, after invocation, Ganapati, Durga and 
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the rest on the small heaps of rice or on betel-nuts. The first of these is the pija 
of Ganapati. 

Durga pájá, — The next is the Paja of Durgá with Jayanti mantra, namely :— 

“Jayanti, Mangala, Kali, Bhadrak4li, Kapálini, Durgá, Ksamá, Siva, Dhátri, 
Sváhá, Svadhá, namastute." “Salutation to Thee, O All-conquering, O Auspicious 
one! O Time! O Fortunate Time! O Destiny! O Difliculty-remover! O Forgiving 
One! O Good ! O Supporter! O Sváhá ! O Svadhá!" 

Then having worshipped the Ista-devatá, the Kula-devatá, the Gráma-devatá, 
along with their respective vehicles, he should invoke the Sixteen Mothers and 
worship them. Then he should offer the following prayer:—* O Mothers of all 
creatures ! O Sources of all prosperity ! Being worshipped by me with faith, protect 
ye my child." 

Six Krittikds and Eight Siddhi :, —Then the six Krittikás should be worshipped. 
The Six Krittikás are named Siva, Sambhati, Priti, Sannati, Anasüyà, and Kramá. 
The Eight Siddhis (Occult Powers) are Animá (becoming small like an atom), 
Mahimá (becoming big) Garimá (beeoming heavy), Laghimá (becoming light), 
Prápti (power of attaining), Prakámya, isitva (lordliness), Vasitva (subjugating the 
will of another). 

Brahma Siva and Nárüyana.—These should be worshipped—Brahmá and his 
spouse Sarasvati, Sankara and his spouse Bhaváni, and Nàráyana and his spouse 
Lakgmi. In the same way the Loka-pálas (the Guardian angels of the planets) 
should be worshipped. 

The Mantras,—The p6j4 mantras are, as for Siva, Siváyai namah, for Sambhati, 
Sambhütyai namah, &c. Each should be invoked and worshipped as above, 

Kártikeya Pújä.—Then invoking Kártikeya, worship him; and afterwards offer 
the following prayer :— < 

* Om! O Kártikeya! Mighty-armed ! O Heart’s-delight of Gauri! O Deva! pro- 
tect my son. Salutation tothee, O Kártikeya! " 

The Sword Pujd.—Then let him worship thesword, after proper invocation. 
Then pray :— 

“The sword, the Punisher, the Scimitar, the Sharp-edged, the difficult-of- 
attainment, the Womb-of Fortune, the Victory, and the Upholder-of-law. Salutation 
to thee. These are thy eight names, O Sword! given to thee by the Creator himself, 
Thy asterism is Krittiká thy Guru is Lord Mahádeva, thy body is golden (or Rohinya), 
thy protector is Lord Janárdana, Thou art my father and grandfather. Protect 
thou me always, Thou art refulgent like a blue cloud, sharp-teethed and small- 
bellied (tiksga-danstra, krisodara). [Thou art pure of heart, without anger and 
full of great energy.] Through thy help the earth is maintained, through thee, the 
Demon Buffalo was kllled, therefore salutation to thee, O Sword! O sharp-edged ! 
Pure-steel!" (Durgotsava Ritual in Brihat NandikeSvara Purána.) 

“Salutation to Thee! O Náráyani! O Killer of Munda! O Chámunda! O 
Goddess of Destiny ! O Prosperity ! O destroyer of all evils! " 

This mode of páüjá is to be understood everywhere else also. 

The Bamboo På á, —Then let him worship bamboo (vamsa.) There is [a pun on 
this word; here it means * bamboo " primarily, and dynasty or family-tree second- 
arliy.] 

“O auspicious One! Giver of all auspicious things! O the ever-beloved of 
Govinda! O Vamsa (bamboo) ! increase my vamsa (dynasty). Salutation to thee, O 
Ever-merry !" 

[Lute made of bamboo is the constant companion of Kri:na.] 
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The mace,—Then give püjá to musala (the mace). And salute reciting :— 
“ O mace, grant to my son all that excellent strength which is possessed by Visnu 
of the Unbounded energy.” 

The conch shell.—Then conch must be worshipped and saluted thus :—Thou 
art the holiest of all holy things: the most auspicious of all auspicious things. 
Thou art held by Visnu, Vouchsafe peace to me. O conch, thou art white, Thou 
art destroyer of mortal sins.” 

The churning stick.—Then the churning stick should be worshipped and 
saluted thus :—“ O churning stick, thou art Mandara Mountain, by thee the ocean 
was churned. Churn away all evils from this my son—salutation to thee,” 

Visnu Pa'd.—Then do pfjá to Visnu and salute with the following :—Adored 
of the three worlds, Lord of Sri! O giver of victory ! Grant peace, O weilder of the 
mace! O Náráyana! all hail to Thee! Let there be peace, let there be auspicious- 
ness, let there be good of the child. Let the Lerd Janárdana himself protect this 
infant.” i 

The plough.— Let him then worship the plough, and salute it:—“O thou 
plough-share! O Great One! O destroyer of all evils! O Rohineya! protect always 
my child. Sulatation to thee.” [This verse may also be translated as applynig to 
Balaráma, the wielder of the plough.] 


s THEN HE SHOULD WORSHIP SASTHi, 


Pránáydma and Nyása,—Perform Pránáyama with Om: and Nyása of the 
fingers and limbs with the syllable s4si &c: as Om 4m aügusthábhyám namah; 
(salutation to the two thumbs) ; Om sim tarjanibhyám namah (index finger); Om sim 
madhyamábhy&ám namah (middle fingers); Om saim an&ámikábhyám namah (ring- 
fingers); Om gaum kanistiküábhyám namah (little fingers), Om sah karatala kara- 
Éristhábhyám namah (palm and back of the hands). Then perform nyá&sa of the limbs: 
—Om sám hridayáya namah (heart): Om sim sirase sváhá (Om sv&h4 to head); Om yam 
Sikhfyai vasat (vasat to tuft knot): Om gaim kavacháya hum (Hum tothe arms); 
Om gaum netratráya Vaugat (to the three eyes) ; Om gah astr&ya Phat (Phat to the 
hands). 

Dhyána,— Then let him meditate and make the image of the goddess thus :— 
“The goddess is seated on a full-blown lotus, ina semi-lotus posture (one foot 
crossed and the other pendant ?), adorned with all ornaments, having full-developed 
breasts, always raining nectar, dressed in yellow silk, having four arms, in the 
right upper hand holding a thick sceptre, and in the left upper hand holding an 
auspicious blue lotus, while holding various weapons in the other right and left 
arms.” Having thus meditated on her, performing Pranayama, (imagine that you) 
bring her out (of your heart) through the right nostril and place it on the metal 
image mentioned before, in the eight-petalled lotus, and invoke her with the follow- 
ing mantra:— Come O boon-giving goddess! O famed as great Sasthi ! protect 
my son with all thy powers, Hail to thee O Maha Sasthi.” 

Aváhana.—Then saying “O great Sagthi, come here and stay here," offer pfij4 
to her. O Janmadá! Hail, O Giver of birth! I invoke the Birth-giver goddess 
Hail, O Jivántiká, O Living One! I invoke the life-giver. “Be this our praise, O 
Varuna and Mitra; may this be health and force to us. O Agni may we obtain firm 
ground and room for resting ; Glory to heaven, the lofty habitation." (Rig Veda, 
V.47 7) The püjà mantra is “Yam janáh pratinandanti, &c.—(Paraskara Gyihya 
Stra, ITI. 2, 2.) 

Mantru,—The night whom men welcome like a cow that comes to them, that 
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night which is the consort of the year, may that night be auspicious to us, Sváüha! 
The night which is the image of the year,-that we worsbip. May I reach old age 
imparting strength to my offspring. Sváha! To the Samvatsara, to the Parivatsara, 
to the Idávatsara, to the Idvatsara, togghe Vatsara bring ye great adoration, may 
we undecayed, unbeaten,long enjoy the favour of these years which are worthy of 
sacrifices. Sváh& ! May summer, winter and spring, the rains be friendly and may 
autumn be free of danger to us. In the safe protection of these seasons may we 
dwell, and may they last to us through a hundred years, Sváhà. 

Glory to thee, O Goddess, O Mother of the universe, O Giver of delight to thé 
universe! Be gracious, O auspicious goddess! Hail to thee, O Goddess Sasthil 
O Goddess Sasthi ! O powerful One ! O Giver of Son to all ! O Giver of Boons! May 
my child live long through thy grace," 

Naivedya, —Having thus worshipped, let him offer Naivedya (cooked food) with 
the mantra :—“ Deign to accept this food (Naivedya) consisting of cooked sweet 
rice, milk porridge (pàyasa) cake (poliká), and pistha golika cake.” Then offer 
fruits :—“ I present these many excellent delightful fruits, may they give satisfac- 
tion to Sasthi, Through fruit, everything become successful (fruitful) and all 
desires are accomplished (fructify)" Then salute with the following mantra :— 
“O thou lover of thy devotees, and of men and sages and angels, protect this my 
son! O Maha Sasthi hail to thee.” 

Prayer to Sasthi.—Then offer the child to the goddess, reciting :—“ As thou didst 
protect the infant Skanda, the son of Gauri, so protect this child of mine. Glory to 
thee, O Sasthiká. Glory to thee, O goddess Sasthi, lady of the confinement room! Thou 
hast been worshipped with great devotion, protect the child along with its mother. 
Controller of all beings, inereaser of all prosperity, instructor of alllearnings, O 
mother! we bow to Thee. Thou proereator of all worlds, especially of all children, 
protect always my son in thy Náráyaniform. O Destroyer of Obstacles! O Maha 
Basthi! protect this baby always. Protect the child along with the mother, always 
residing in this family. O Mother! thou doest always gocd to all creatures! Thou 
art the henefactress of the whole world as Sasthi protect thou always my son. O 
Sa:thiká ! O Illustrious! O Giver of good and bad boons! May my child live long 
through Thy grace, free from all dangers, In this lying-in chamber, surrounded by 
all shining ones, protect O Glorious one! O Destroyer of all misfortunes! I have 
brought this child, born in my family, to thy feet, craving thy protection, may the 
ehild live long. AH hail to Thee, O Mah& Sasthi! Protect this child. Thou art 
the energy of all the devas, thou art the well wisher of all children, protect like a 
mother, my son; glory to thee, O Mahé Sasthi. As Rudrání in thy awe-inspiring 
form, destroy all misfortunes, Giver of Life! O Giver of strength, © goddess! 
protect the child and be auspicious. Protect thou this child born in my family, from 
the Raksasas, the Bhütas, the Pisáchas from the Dákinis and Yoginis. Protect like 
a mother my child from all beasts, and serpents. Thou art, O goddess! the Visnu 
force, thou art the Brahmáic force, thou the Rudra force, all glory to Thee, O Maha 
Sasthi, Thou art renowned as Mahá Sa:thi, the foster-mother of Kártikeya, may 
my child live long, free from all calamities, through thy grace,” 

Baptism.—* Then let him baptise the child reciting :—“Let that power be in 
my child, by which force Krizna upheld with one hand the uprooted hill, May 
there be peace and prosperity, may all calamities be destroyed, may the sin go back 
from whence it came.” 

Kártikeya. -Then pray to Kártikeya :—“ May the sun and Moon and the Lords 
of the Quarters, and also Yama and Bhava protect this my child, and take charge 
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of it. Let all the Devas from Indra downwards protect this child in all conditions 
and times, by day and by night, whether it be alert or heedless.” 

A Prayer.—Then let him recite the Protection hymn as given in the Ayur 
Veda:—' May Brahma always destroy @ those Nágis, Pisáchás, Gandharvás, 
Pitarás, and Raksasás who want to injure thee. May the Lords of the Quarters 
2nd Intermediate Quarters protect thee from Night-wanderers of the earth and sky 
in all quarters. May the Risis, the Devas, the self-controlled Rajarsis, the moun- 
tains, the rivers, and all seas and oceans protect thee. May Agni protect thy 
tongue, may Vaya protect thy breaths called Pránas, may Soma protect thy Vyána, 
and Parjanya thy Apána. May the lightnings protect thy Udána, and the thunders. 
thy Samána. May Indra, the Lord of Force, protect thy strength and Brihaspati 
protect thy willand thoughts. May the Gandharvas protect thy desires, and may 
Indra guard thy goodness (Sattva). May the King Varuna protect thy intelligence 
and Ocean guard thy navel; the Sun, thy eyes; the Directions, thy ears, and 
may the Moon protect thy mind. May the Vayu protect thy nostrils, and the 
Herbs thy hair of the body. May the Ether protect thy ears; and the Earth thy 
body, the Fire thy head, Visnu thy prowess and manliness. Brahma, the best of all, 
protect thy hands and feet, May these deities preside over the various parts of 
thy body always, After destroying all diseases, by reciting the above mantras 
taught in the Vedas, be thou protected. Mayst thou attain long life. May Visnu 
say “Peace to thee,” may the Nárada and the others say “ Peace to thee," May 
Agni say * Peace," May Vayu say “ Peace,” may the Devas and mighty serpents say 
* Peace," may the Pitámaha say “ Peace." May they all increase thy life.” 

Raksá thread.—While reciting this stotra (of 11 verses) let him take eleven 
threads, and make eleven knots, and the nurse (or mother) should put these threads. 
round the neck of the child. Then fumigate the room (of confinement) by burning 
whtie mustard seed, salt and the leaves of nim tree. 

Ksetra-pála.— Then do pàjà to Ksetra-p&la. The Sankalpa is :—“ I, in such and 
such country, on such and such day, &c., will worship Kselra-pála with all the 
worshipful concomitant Devas along with him, in order to procure all good fortune 
and remove all misfortunes, and to get long life and health for my new-born boy." 

Bhairava.—Then he should say:—Bhairaváya Namah, Bhairavam Aváhayámi, 
* Glory to the Terrible, I invoke the Terrible.” “Glory to Ksetra-pála, I invoke 
Ksetra-pála, I invoke Gandharvas, I invoke Bhütas, &c. 

Invocation,—1 invoke Yoginis and the rest, Iinvoke the Mothers. I invoke 
the Àdityás and the rest. I invoke the Wardens of the Quarters. 1 invoke the 
Mothers-of-the Door.” 


THE BALI OFFERING. 


Bali offering. Then having worshipped the invoked Devas, let him give them 
Bali of fried mása pulse (?), reciting the following :—" Peaceful (nirvana), free from 
agitation, peerless, free from taint, free from modifieation, awe-inspiring, holding a 
discus for wheel), a sceptre, fiery mouthed, like a Rudra in splendour, making noise 
Joud and continuous, with frowning brows, the Terrible, with a trident (Sla) in 
hand, and a leg of the bed post, myriad times terrible, having a damaru in hand— 
such is the deva Ksetra-pála-proteetor of the field, I salute him." 

Bhnirava,—Bhairaváya namah, imám sadipam mása-bhoktaobalim samarpa- 
yâmi:—“ Salutation to Bhairava, This offering of fried mása pulse and the lamp I 
offer to him," 

Gandharvas,—" May the semi-divine beings, the Gandharvás, all of whom ean 
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assume various forms at will, protect my son; and being satisfied, accept this bali 
offering.” Then say Gandharvebhyo namah, &c., as above. 

Ksetra-pála.—O Ksetra-pála!all glory to thee, O giver of all fruits of peace! 
accept this bali and remove all calamities from the child.” Say “ Ksetra-páláya, 
&c.” 

Ghosts, &c.—“ May ali the Bhütas, Daityás, Pisáchás, and the rest, the Gan- 
dharvás and the hosts of Ráksasás be propitious to me, and accept this bali.” Say 
Bhutádibhyo namah. &c, 

Yoginis,—“ May the Yogini, the Dákini, and the Mothers, wherever they may 
be dwelling, be all peaceful, and accept this bali of mine." Say Yoginy&dibhyo, &c. 

The Mothers.—May the semi-divine Mothers, who at will assume many forms, 
themselves protect my son; and being pleased accept this bali." Say Mátribhyo 
namah, &e. 

The Adityas, &c.—“ May all the Grahas like the Adityas and the rest who 
always dwell in heaven, protect the child and accept this bali of mine.” Say Aditya- 
dibhyo namah, &c. 

Tke Dikpálás.—" May the Guardians of the Quarters and also Indra, &c., 
dwelling in their respective places become auspicious and accept this bali of mine.” 
Say Dikpálebhyo namah, &e. is 

Then salute Chamunda by saying “ Chamundáyai namah : all glory to Chamunda. 

The Door Mothers.—" The six Dvára-Mátaras are Nanda, Nandini, Vasistha, 
Vásudeva, Bhargava, Jaya-Vijaya. May they accept this bali." Say Dv4ra-matri- 
bhyah, &e. 

Then recite the following Vaidic mantras :— 

Indra bali.—Of the Mantra “ Trataram Indram,” the seer is Garga, the Devatá 
is Indra, the metre is Tristup, and it is employed in offering bali to Indra. 

Mantra.—Indra, the Saviour, Indra, the Helper, Indra, the Hero who listens 
at each invocation, 


Sakra I call, Indra invoked of many. May Indra Maghovan prosper and’ bless 
us, 


(Rig Veda, VI, 47. 11). » 

Formula.—Then say:—* To Indra, to bis dependents, i.e., family members, to 
his weapon, to his spouse (or Energy), I offer this mása-bali along with the candle. 
O Indra ! protect the quarters, eat the bali, and be the giver of long life to me and 
my family, be giver of prosperity, be giver of peace, be giver of increase, be giver 
of contentment, and be giver of welfare," 

This formula should be repeated, after the following verses also, substituting 
for Indra the appropriate name of the Devatá. 

Agni bali, —Of the Mantra * Agnim dyuttam," the seer is Kánva Medhátithi, 
the Devatá is Agni, the metre is Gayatri, and it is employed in offering bali to Agni. 
Mantra,— We choose Agni, the messenger, the herald, master of all wealth, 

Well skilled in this our sacrifice.—(Rig Veda, I. 12. 1). 

Then say :—“ To Agni, to his dependents, &c.,” as above. 

Yama bali, —Of the mantra * Yamáya Somam," the seer is Yama, the Devata is 
Yama, the metre is Anustup and it is employed in offering bali to Yama. 

Mantra.—To Yama pour the Soma, bring to Yama consecrated gifts. 

To Yama sacrifice prepared and heralded by Agni goes.—(Rig Veda, X. 14. 18). 

Then, as above, say “To Yama, to his dependents, &c.” 

Nirriti bali.—Of the mantra ^ Mo su nah,” the seer is Ghora Kánva, the Devat& 
is Nirriti, the metre is G&yatri, and it is employed in offering bali to Nirriti. 
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Mantra.—Let not destructive plague or plague hard to be conquered, strike us 
down: 

Let each, with drought, depart from us.—(Rig Veda, I. 38. 6). 

Say as above “ To Nirriti &e. 

Varuna bali.—Of the Mantra “Tat två yámi," the seer is Sunahsepa, the Devatá 
is Varuna, the metre is Tristupa : and it is employed to offer bali to Varuna. 

Mantra,—l ask this of thee with prayer adoring, thy worshipper craves this 
with his oblation, 

‘Varuna, stay thon here and be not angry; steal not our life from us, O thou 
Wide Ruler.—(Rig Veda, 1.24. 11). 

Say as above “ To Varuna, &e.” 

Vayu bali.—Of the mantra “ Tava Váyo," the seer is Aügiras, the devatá is 
Vayu, the metre is Gáyatri, and it is employed in offering bali to Vayu. 

Mantra.— Wonderful Váyu, Lord of Right, thou who art Tvashtar's son-in-law. 

Thy saving succour we elect.—(Rig Veda, VII, 26, 21). 

Then say, as above, “ To Vayu, &c.” | 

Soma bali, —Of the mantra “Soma dhenum,” the seer is Gautama, the Devatá is 
Soma, the metre is Tristup, and it is employed in offering bali to Soma. 

Mantra.— To him who worships, Soma give the milch-cow, a fleet steed and 
a man of active knowledge. 

SkiHed in home duties, meet for holy synod, for council meet, a glory to his 
father, —(Rig Veda, I, 91, 20). 

Then say, as above “To Soma, &c." 

I8dna bali..—Of the mantra “Tam isánam," the seer is Gautama, the Devatá is 
isana, the metre is Jagati and it is employed in offering bali to Is4na. 

Mantra.—Him we invoke for aid who reigns supreme, the Lord of all that 
stands or moves, inspirer of the soul. 

That Pushan may promote the increase of our wealth, our keeper and our 
guard infallible for our good.—(Rig Veda I, 89. 5). 

Then say as above “To Isána, &e.” 

Ananta bali.—Of the mantra “Sahsra Sirsá," the seer is Narayana, the Devatá 
is Ananta, the metre is Anustup, and it is employed in offering bali to Ananta, 

Mantra.—A thousand heads hath Purusa, a thousand eyes, a thousand feet, 

On every side pervading earth he fills a space ten fingers wide.— (Rig Veda, X, 
90. 1). 

Brahma bali, —Of the mantra “ Brahm4 Yajtiánám," the seer is Gautama, Váma 
Deva, the Devaté is Brahm, the metre is Tristup, and it is employed in offering bali 
to Brahmá, 


Mantra,—Eastward at first was Brahmá generated. Vena overspread the 
Bright Ones from the summit. 


Diseolsed his deepest nearest revelations, womb of existent and of non-exis- 
tent— Yajur Veda, XIII, 3). 


Then say as above * To Brahma, &e.” 

Ganapati bali.—Of the mantra “ Ganánám tvá," the seer is Gritsamada, the 
Devatá is Ganapati, the metre is Jagati, and it is employed in offering bali to 
Ganapati. 

Mantra.—We call thee, Lord and Leader of the heavenly hosts, the wise 
among the wise, the famousest of all, 


The king, supreme of prayers, O Brahmanaspati, hear us with help; sit dawn 
in place of sacrifice, —(Rig Veda, III, 23, 1). 
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Then say, as before, “ To Ganapati, &e.” 

Then say, addressing Janmadá :—“ O Giver of birth, accept this bali, be thou 
the giver of long life to me and my family, be giver of prosperity, be giver of peace, 
be giver of inerease, be giver of contentment and welfare. O goddess Sasthi, 
accept this bali, be thou giver of long life to me and my family members, be giver 
of prosperity, be giver of peace, be giver of increase, be giver of contentment and 
of welfare. Then say addressing Jívantiká the same “O Jivantiká, &c.” Simi- 
larly to Indrádi Lokapálas, **O Indrádi Lokapála, &e." 

Then offer bali to the Sun, the Moon, Mars, Mercury, Jupiter, Venus, Saturn, 
Ráhu and Ketu, and Durgá, with the following ten mantras of the Rig Veda. [For 
the sake of brevity we give merely the names of Seer, Devatá and Metre without 
using any other words]. 

The Sun.—R. Hiranya-stupa, D. Savità, Ch. Tristup. I. 35-2. 

Throughout the dusky firmament advancing, 

Laying to rest the immortal and the mortal, 

Borne in his golden chariot he cometh, Z 

Savitar, God who looks on every creature. 
Then say as above to the Sun, so and so, &oc. 

The Moon.—R. Gautama, D. Soma, Ch. Gá&áyatri, I. 91-17. 

Wax, O most gladdening Soma great through all the rays of 
light, and be 
A friend of most illustrious fame to prosper us. 
Then say as above to the Moon, so and so, &c, 

Murs, —R. Virupa, D. Angáraka, Ch. Gayatri. VIII. 44-16. 

O Agni, Brother, made by strength, Lord of red steeds and 
brilliant sway, 
Take pleasure in this laud of mine, 
Then say as above to Mars, so and so, &c. 
Mercury, —R. Somyab, D. Budh, Ch. Tristup. X. 101-1. 
Wake with one mind, my friends, and kindle Agni, ye 
Who are many and dwell together, 
Agni and Dadhikras and Dawn the Goddess, you, 
Gods with Indra, I call down to help us. 
Then say as above to Mercury, so and So, &c. 
Jupiter.—R. Gritsamaudah, D. Brihaspati, Ch. Tristup. 11. 23-15 
Brihaspati, that which the foe deserves not, 
Which shines among the folk effectual, splendid, 
That Son of Law! which is with might, 
Refulgent—that treasure wonderful bestow thou on us. 
Then say to Brihaspati as above. 1, 
Venus.—R, Párásara, D, Sukra, Ch. Dvipada Virat. I. 69-1, 
Victorious in the wood, Friend among men, 
Ever he claims obedience asking 
Gracious like peace, blessing like mental power, 
Priest was he, offering-bearer, full of thought. 

Saturn,—R. Ririmviti, D. Sani, Ch, Usnik. 8. 18-9 

May Agni bless us with his fires, and Sürya warm us pleasantly; 
May the pure wind breathe sweet on us, 
and chase our foes. 

Then say, ** O Sani, &c. 
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Ráhu.—R. Banadeva, D. Raha, Ch, Gáyatri, 4. 31-1 
With what help will he come to us, 
Wonderful, ever-waxing Friend, 
With what most mighty company ? 


Ketu.—R. Madhuchanda, D. Ketu, Ch. Gáyatri. 1. 6-3 
Thou, making light where no light was, 
And form, O men! where form was not, 
Wast born together with the Dawns. 
Then say “O Ketu, &c. 


Durgd.— R. Kasyap, D. Durgá, Ch. Tristup. 1. 99-1 
For Játavedás let us press the Soma : 
May he consume the wealth of the malignant, 
May Agni carry us through all our troubles, 
Through grief as in a boat across the river, 
Then say “ O Durga, &c. 


Then similarly offer * Bali’ to Kártikeya saying Bho Kártikeya, &c., 
To Sword, Bho Kharga, &c., to Arrow, Bho Sara, &c., 
To Churning Stick, Bho Mantha, 
To Kgetra-p4l, Bho Ksetra-p4l. 


Then salute Ganega, Durg4, Istadevatá, Kuladevatá, Gramadevata, Sat Krit- 
tikás, Eight Siddhis, Brahma together with Sarasvati, Sankara together with 
Bhavani, Narayana together with Laksmi Kártikeya, Sword, Bamboo, Pestle, 
Churning Stick. Visnu, Sasthi Devi, Janmadá, Jivantika. : 

Thus having given Bali and offered P4j4, let him give fee to Bráhmanas, that 
the ceremony may be complete. The Sankalpa for giving fee is as follows :— 

Kritasya püjívidheh Saügatasidhyártham nán&ánámagotrebhyo Bráhmanebhyo 
Khádyaphal támbála daksiná ksirapatyadidáuam Karisye. 

I shall give fee to these Br&hmanas, belonging to various gotras and bearing 
many names, in order to complete the ceremony of pfja, the fee to be in the shape 
of food, fruits, betel, money, milk, ete. ` 

Then, let him offer the fruits of his karma to léwara, and recite Yasya Sm ritya, 
&c., Mantrahinam, etc. f 

Then let him perform the Arati of the God,of the motherand of the worshipper 
(Xajmána) with the mantra Briyijata, &c. 

Then the Bráhmanas should give benediction. 

The gift made in this Sastika puja is not tainted with the impurity of birth. 

As says Vy4sa :— 

The goddesses, presiding over the chamber of confinement and who are called 
Janmadá, are worshipped during the birth impurity because it has been said that in ' 
performing the pjá of these deities on the occasion of birth there is purity instead 
impurity. Out of the period of birth impurity the following three days are not 
considered to be impure, viz., the Ist, the 6th, and the 10th day of the birth of a 
son. ý 

Let him make the tilak of the child with yellow pigment. Let him tie a goat 
near the lying-in room and men armed with weapons keep awake the night according 
to the custom of the family. 


" 
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THE NAMAKARANA (CHRISTENING) CEREMONY. 

Garga.—Says Garga :—“ The father alone of the child should name it after the 
name of the month (in which it is born) or that of the guru'or spiritual teacher.” 
“The names of the month are thus given in the Sangraha (1) Krisna, (2) Ananta, 
(8) Achyuta, (4) Chakri (5) Vaikuntha, (6) Janárdana, (7) Upendra, (8) Yajfia purusa, 
(9) Vasudeva, (10) Hari, (11) Yogisa and (12) Pundarikáksa respectively.” 

By ''respectively" is meant by the elders, beginning with Marga Sirsa. 
According to others, beginning with Chaitra. [According to Garga, the name of the 
months should commence with that of Marga Sirsa. Thus if a child be born in the 
month of Pausa, it will be named Ananta; if in Mágha, Aehyuta. If in Phalguna, 
Chakri; if in Chaitra, Vaikuntha, &o.] 

VaSsisthu.— If the proper time of naming is over [then the child should be named] 
when the moon isin any one of the following constellations, as says Vasistha :— 
Uttara, Revati, Hastá, Mala, Pusya, Sravana, Visakha, Sváti, Mrigasirsa, Bharani, 
and Dhanisth4 are praiseworthy stars to name the child.” 

The Apastamba G. S,—Says Apastamba in his Grihya Sütra (XV. 8):—" On 
the tenth day, after the mother has risen and taken a bath, he gives a name to the 
son, The father and the mother should pronounce that name first. (9) It should be 
aname of two syllables or of four syllables ; the first part should be a noun; the 
second a verb; it should have a long vowel or the Visarga at the end, should begin 


with a sonant, and contain a semi-vowel. (10) Orit should contain the particle g 
su, for such a name has a firm foundation; thus it is said in « Bráhmana," 

Baudhéyana,—Baudhayana gives the following alternatives :—“ The names may 
be either after those of Rigis, or of Devatás, or after one's ancestors," As Vasisthaor 
Narada (after sages), Vignu or Siva (after a deity), or Yajiia-Sarm4 or Sowa-sarma &c., 
(after family ancestors) The names of girls should consist of uneven syllables, i.e., 
odd syllables : as : Sri, Gau, Bharati, &c. 

[The sense is this: A name given to a child in the vernacular of the country 
(should never be used) in a Sankalpa, &e., for Barbarians only entertain such a 
false notion that such vernacular names ean be used in Saünkalpa, &e. [Therefore 
it follows that a man must possess a proper Sanskrit name to entitle him to perform 
religious ceremonies]. 

Therefore the pious [Hindu] should give a name [to his ehild] as laid down in 
Áswal&áyana Grihya Sütras:—' And let them give him a name beginning with a 
sonant, with a semi-vowel in it, with the Visarga at its end, consisting of two 
syllables." Or of four syllables; *Of two syllables, if he is desirous of firm 
possession. But the name should not consist of a Taddhita affix.” [Aswaláyana, I. 
15. 4-6]. 

Moreover, Agni, &c., are said to be the names of deities presiding over eonstella- 
tions [and names may be given aecording to these constellation-devatós.] For, in 
all ceremonial works the name given to a person aecording to the constellation or 
the deity of the constellation is to be recited, The Vedánga Jyotisa also gives the 
above rules. The elders say,in giving a name regard should be had to the first 
syllable of the constellation, The same is mentioned in some Griya Parisisthas also. 


TRE SECRET NAME. 
Apastamba further says :— And he gives him a Naksatra name." “That is 


secret," (Grihya-Sütra. 6 Patala, Sect. 15, verses 2 and 3). 
Áswaláyana says :— 


* And let him also find out (for the child) a name to he used at respectful 
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salutations (such as that due to the Acharya at.the ceremony of the initiation); 
that his mother and father (alone) should know till his initiation." 

This is the custom of the elders and the Sisthas in the matter of giving names. 
Therefore in the Jyotiga, it is said, that this secret name alone is to be used in all 
ceremonies. This secret name is formed, according to some, by adding a Taddhita 
affix to the name of the constellation. Thus a child born under Rohini naksatra is 
called Rauhina, &c. [some constellations, such as Tisyá, Aslesá, Hasta, Vis&kh&, 
Anuradha, Ás&dha, Sravistha, remain unchanged in forming names. Such as a 
child born under Tisya would be called Tisya, &c,] 

Note :—In the Hiranyakesin G, S, the following rule is laid down :—" He should 
give him two names. For it is understood (Taitt, Samhita, VI. 8. 1. 3.) Therefore 
a Brahmana who has two names, will have success. The second name should be a 
Naksatra name. The one name should be secret; by the other they should call 
him." (II. 1. 4, 12-14). 

Manu lays down the following rules :—1T, 30-33, 

But let (the father perform or) cause to be performed the Namadheya (the rite of 
naming the child) on the tenth or twelfth (day after birth), or on a lucky lunar day 
in a lucky muháürta, under an auspicious constellation. 

Let (the first part of) a Br&hmana's name (denote something) auspicious, a 
Ksatriya's be connected with power, and a Vaisya's with wealth, but a Südra's 
(express something) contemptible, 

(The second part of) à Bráhman's (name) shall be (a word) implying happiness, of 
a Ksatriya’s (a word) implying protection, of a Vaisya's (a term) expressive of 
thriving, and of a Südra's (an expression) denoting service. 

The names of women should be easy to pronounce, not imply anything dreadful, 
possess a plain meaning, be pleasing and auspicious, end in long vowels, and 
contain a word of benediction. 


The following are the names of the constellations together with their Devatás 
and the first letter of the name which should be given to the boy. 


Name of the Star. Deva'á. The first letter of child's name. 
Asvini ... Agvini Kumara ... Cha, che, cho, lá, st; 3I, ir, at 
Bharani ... Yama Raja ... Li, 14, le, lo, #, sr, @, at. 
Krittika .. Agni... .. A, i, u, e, 9, f, 9, Q. 

Rohini ... Brahma ... O, và, vi, và, Ar, ar, Ñ, qr. 
Mrigasiráh ... Chandramá ... Ve, vo, kâ, ki, 3, at, Œr, a. 
Ardra ... Siva... ... Ku, gba, n, chha, %, 4, ¥, 3. 
Punarvasu ... Aditi... ... Ke, ko, hâ, hi, &, èr, er, R. 
Pusy& ... Brihaspati ... Hà, he, ho, da, g, 8, 8r, «t. 
Aslesa ... Sarpa -.. Di, dà, de, do, Ñ, g, 8, ar. 
Magha ... Pitar ... Ma, mi, má, me, m, af, s, à. 
Parva Phálguni ... Bhaga ... Mo, tá, ti, tà, st, zr, &, Z. 
Uttara Phálguni ... Aryamá -.. Ta, to, pa, pi, zr, at, at, di. 
Hasta .. Bürya ... Pâ, sa, na, dha, Y % W, 3. 


Chitrá ... "Tvastá ... Pe, po, ra, ri, Q Qt, vr, dt. 
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Svati ... .. Pavana ... Ra, re, ro, ta, €, % a, ur. 
Visakha ... Indrágni _... Tt, ta te, to, di, a d, a. 
Anurádh& ... Mitra ... Na, ni, nû, ne, st, Ñ, F, 3. 
Jyesthá ... Indra ... No, ya, yi, ya, 9t, 4, af, J. 
Mul& ... Raksasa ... Ya, ye bha, bhi, @ N, at, af. 
Purvasada a.. Jala... ... MG, dha, pha, dha, 4, 4, *, 2. 
Uttarásádhà ^... Vigvedeva ... Bhe,bho,bha, bhi;3, Wt, zy, «ft. 
Abhijit .. Prajápati or Vidhi Ja, je, jo, kha, st; st, sit, @. 
Sravaná ... Visnu ... Khi, khô, khe, kho, fa, st, &, @. 
Dhanisthá ... Vasu ... Ga, gi, gà, ge, a, Ñ, a, R. 
Satataraka (o 

Satabhisa) Varuna ... Go, så, si, sf, a, at, di, q. 
Parva Bhádrapada Ajapáda -.. Se, so, da, di, 8, 8r, a, di. 
Uttara Bhádrapada Ahirbadhnya ... Da, tha, jha, fia, d, 9t, 9m, 9t. 
Revati ... Pasa -.. De, do, cha, chi, 2, Qr, su, Ñ. 


Mitdksard explained.— Vijüanesvara uses the word ‘qq?’ in the sentence par qat 
Ata M’ Here the word * qr?! is to be interpreted as M, ie, ‘and, so that the 


other names may be combined. (In western provinces the family name and the 
father's name are generally combined with one's own name.) 


THE NISKRAMANA CEREMONY OR THE FIRST LEAVING OF THE HOUSE. 


Though Vijfianeávara explains the Niskramana" ceremony as showing the sun 
tothe child, yet i& includes showing the moon also or bowing toa Devatá as 
mentioned in other places, As says“ Yama” in Jyotirnivadha in the third or the 
fourth month the Niskramana of the child should be performed, in the third month 
the sun should be shown to the child, and in the fourth month the moon should be 
shown to the ehild. 

According to Garga this ceremony may be performed along with that of 
Annaprásana, first feeding the child with rice. 

According to Skanda Purana the twelfth day is also the time for performing 
this rite :—“ O King, on the twelfth day the Niskramana of the child from the 
house should be performed and in the fifth month he should be made to sit on the 
earth. (In that month all planets become auspicious specially the son of earth 
(Mars). It should be done in the following Naksatras). The three Uttara-naksatras 
are benedietory, so also Pusyá, Jyesthá, Abhijit, Hasta, Asvini and Anuradha, 
According to Parijata it includes the Upavesana ceremony mentioned in the Padma- 
Purana. 


THE UPAVESANA, 


First reciting Svasti-vachana, and after worshipping Varáha, the Earth, Devas 
and Gurus and Brahmanas, seat the child on the mandala (the pandal). Then recite 
the following mantras :—* O Earth ! O Bright one ! Protect this child always in all 
conditions, O Auspicious one ! O Beloved of Hari! Give him the full term of his 
life, Destroy (consume) all enemies who intend to shorten his life, or injure his 
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health or wealth, O Mother ! Thou art the upholder of all beings, and Great. O 
Mother ! protect this boy ; and may Brahmá also give sanction to it.” 
Then make the priests to recite benedietion. 


THE ANNAPRASANA, 


Vijü&nesvara says : “ In the sixth month the annaprásana should take place.” 
In the Apastamba G. 8., the same is mentioned :—“ In the sixth month after the 
child's birth.” (Ap. 16.1.) When, however, the proper time for Annaprásana (the 
first feeding the child with solid food, such as boiled rice, &c.) is past, then the 
inauspieious time owing to Astádi should be observed, (The Astádi dosa does not 
apply if the ceremony is done in due time). Yama says :—'* It may be performed in 
the eighth month also.” Laugáksi says : “ The Annaprásana may take place in the 
sixth month or when the child has cut its first teeth,” Sankha says :—“ The 
Annaprásana should be performed on the expiry of one year, or half a year." 
Madhava says: “ It may be done according to the rule laid down in one's own 
Grihya Sttra.” 

THE EAR-BORING. 


Garga says :—" The ceremony of boring the ear is performed in the sixth, 
seventh, eighth or twelfth month, in order to secure prosperity, long life and 
health." Brihaspati says : “ The following tithis are auspicious for boring cere- 
mony :—the second, the tenth, the sixth, the seventh, the thirteenth, the twelfth, 
the ninth and the third days of the moon,” 

The ear-boring ceremony includes the ceremony quoted in the Hemádri from 
Jyotisa :—“ In the bright half of the moon the ear-boring ceremony is auspicious 
on an auspicious day in the months of Kártika, Pausa, Chaitra or Phálguna, A tailor 
should pierce the ear of the child whose teeth have not yet come out, and who is 
placed on the lap of its mother, with a needle having in it twothreads. The boring 
ceremony should be done in a pure lagna, on Thursday or Friday, when the moon is 
propitious, and in any one of the following Nakgatras, viz, Hastá, Asvini, Sváti, 
Punarvasu, Tisya, Mrigasiras, Chitra, Sravan4, Revati." 


THE BIRTH-DAY ANNIVERSARY. 


So also must be observed by every one his birth-day annual ceremony. As in 
the Bhavisya : “ Having bathed with auspicious water, every one on his birth-day 
should wear a new dress, and worship the Long-lived ones, such as, Markandeya, 
the longlived Vyása, Parasu Rama, Aávattháman, Kripacharya, Bali R4j&, Prahlada, 
Hanumanta, Bibhisana. Let every man worship these (human immortalsin flesh) 
with devotion and faith, on the day of his birth (£e) when the tithi and the 
nakgatra are the same. He should worship Sasthi also with eurd-offering every 
year on his birth-day.” In the Tithi—tattva, tila (sesamun) homa is ordained to be 
offered to those personages reciting their names, Says the Aditya Purana :—“ All 
should bathe in holy waters on the day of their birth anniversary, and should 
worship with great care the spiritual Teacher, the Fire, and Bráhmanas. He should 
celebrate that day as a festival every year in honour of his star, the parents and 
Lord Prajápati." 

Bbavisya quoted in Kritya Chintámani says :—« He should worship the Sun 
and Ganesa with sugar, milk, sesamum, incense, nim, rice, Durba grass and yellow 
pigment, and tie a Rakeá thread on his both arms : and then say “ let me be as long 
lived as thou art : let me be always handsome, wealthy, and lucky and fortunate. O 
Markandeya | O thou who livest upto the end of seven kalpas ! Salutation to thee. 
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O Lord ! O Sage! be gracious and give success, health and long life. -As thou, O 
Sage, art long-lived among sages, so make me long-lived among men, I drink this 
milk containing sesamum and sugar, which has been offered to Markandeya, in order 
to get increase of life.” Thus reciting he should drink the milk to the extent of 
half afijali (handful) In the Skanda quoted in the Tithi-Tattva there is this 
especial rule laid down :—“ On the Birth-day anniversary one should avoid the 
eutting of nails and the shaving of hair, sexual intercourse, journey, meat-food, 
quarrel, and injuring any creature.” 
This may be done every year in order to get increase of life. The ritual is as 
follows :-- 
THE RITUAL. E 


First rub tila-oil (sesamum oil) on the body, put curd and durvá (tilaka) on the 
forehead, and]let him bathe in hot water. After that, having bathed in water in 
which Kesara (Saffron) has been thrown, and wearing a white dhoti and a white 
chádar, and having made áchamana and pvánáyáma, let him recite the mantra:— 
* Somakhas chaikadantas " &c., and taking water containing rice, flower, fruit and 
a copper pice (or any other metal to be given as daksiná) let him utter the follow- 
ing Bahnkalpa:—'*On such and such day, in...... country, I......on my birth-day, in 
order to get life, fame, sons and grandsons and prosperity, and to please 
Markandeya and_the rest, will worship Markandeya and cthers.” 

Then worship Ganeša to remove all obstacles, and utter Svastivachana, let 
him invoke the devatá on the seat on which are placed small heaps of unhusked 
rice. The Pûjâ mantras are:—Márkandey&ya Namah, Asvathémne Namah, Balaye 
Namah, Vyásáya Namah, Hanumate Namah, Vibhisanáya Namah, Kripaya Namah, 
Parasu Rámáya Namah. These eight should be invoked also; as Márkandeyam 
Âvâhayâmi, &c., before offering pijé to them. Then offer the following prayer :— 

Márkandeya.—O mighty armed Márkan deya! who livest up to the end of seven 
Kalpas ! Let me be as long-lived as thou, O great sage. Through great penance 
and austerity of yore performed by thee, O sage! thou didst obtain life of seven 
Kalpas on thy birth-day, Give me long life and fame, fortune and wealth, O great 
sage Markandeya ! Give me sons, grandsons and great-grandsons. 

Asvathéman.—O son of Drona! O Great One born of lunar energy ! Be thou 
giver of strength and goodluck. Salutation to thee, O Asvathaman ! 

Bali.—O King, born in the Daitya Race! O Giver of everything to Hari in 
ancient times ! I have come to thee seeking thy aid and help, Give me long life. 

Vydsa.-~O sage! Who knowest the past, present and future! O born of 
Nár&yana's portion ! Give me long life, O Vyása! 

Hanumant.—O son of Añjanâ!- O King of monkeys! O most powerful One! 
O Beloved of Rima! Salutation to thee, O Hanum4n! protecé me always. 

Bibhisana,—O Bibhisana, salutation to thee ! O thou messenger of Rama in 
difficulty ! O son of Paulastya! Give me long life, health and prosperity. 

Kripdcharya,—O king of twice-born! O Teacher of the Bharata People! O 
Skilled in all sciences “and arts! Ihave come tothy refuge! O merciful One! 
Have mercy on me. 

Parasu Ráma.—O son of Renuka! O thou of great energy! O destroyer of 
Ksatriyarace! Give me long life, O King, Salutation to thee, O son of Jámadágni ! 

Then taking in the hollow of his palm, milk in which have been thrown guda 
(sugar)and sesamum, and reciting the following mantras, let him drink three 
times that milk. This is the mantra:—‘O Markandeya! Omighty armed! I drink 
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this milk containing sesamum and guda (sugar) to the extent of half an añjali, in 
order to get increase of life.” 

Then recite “ Yasya Smrityá &e.” And“ Pramádát Kurvatam,” &e. and by 
“Uttistha Brahmanaspate, &c." Let him make visarjana and hid farewell! Offer the 
fruit of the karma to Lord. 

[Note.—The Mantras are given below :— 


qa Gia impr erasing) ' 
ai ueqüert mr tem È een N 


I praise that Eternal Lord by remembering whom and utter- 
ing whose name all deficiences are supplied in every sacrifice and 
ceremony. 


Targepaat wi serpere uq i 
ecu afin: equi efr ex: u 


* Whatever defects occur in any ceremony through oversight 
or carelessness, they all become rectified by remembering Vignu"— 
so declare the Scriptures. | 


THE TONSURE, 

The Chüdákarana or tonsure should be performed according to family usage. 
The manner ot doing it is according to family usage. The Mitáksará uses the words 
Chüdákaranam tu yathákulam káryam iti, The force of “tu” is that of ‘cha’ or 
and:andthatiti—eva. Though the word Káryam is in the Neuter gender, it is 
illustrative of the masculine nouns also. [All ceremonies whether denoted by 
masculino or feminine nouns mentioned in verses 11 and 12 must be performed, 
and the method of their performance may be according to one’s own family usage, 
In the ease of tonsure, no time is fixed by Yájüavalkya, The time depends 
upon the family usage.] By using the words yathákulam 'aceording to family 
custom,’ all alternatives are included, 

AS says Apastambs G, Si. (XVI. 9.) “In the third year after his birth, the chaula 
or tonsure is performed under the Naksatra of the two Punarvasus. 

So also say Garga, Narada, and Vaijavápa, But Asvalayanas make a distinc- 
tion, on the authority of this text of Advalfyana :—“ The tonsure rite is ordained 
praiseworthy when performed in the third or fifth year, or before that in an un-even 
year, or along with Upanayana (investiture with sacred thread).” So also the 
Kárilká :—“ The tonsure should be performed before the end of the first year or 
the second year or the third year, or such is the authority. But some say according 
to one's family custom or along with Upanayana.” 

In another place ;—" It is middling, if performed in the fifth or seventh year 
from pirth, it is worst, if done in the tenth or eleventh year of conception.” A 
special rule is laid down in Náradiya :— The tonsure should not be performed, if the 
mother of the boy ig pregnant ; but even if pregnant, it may be performed if the boy 
is abowe five years of age. If there be an abortion, or the child die after birth, or 
when done along with upanayana, there is incurred no guilt." 

So says Brihaspati :—“ The tonsure should not be performed, if the mother of 
the boy be pregnant; bnt it may be done even in pregnancy, if it is below five 
months, bu$ never if above that." 
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In the Dharma Prakasa, in the chapter on Tonsure, a prohibition is declared 
with regard to upanayana also, by showing its danger to the husband of the pregnant 
wife :—“ Marriage, upanayana and bathing in milk shorten the lives of the husbands 
of the pregnant women." The marriage here means one's own marriage or of one's 
Children. The upanayana refers to the upanayana of the children alone (of course 
it cannot refer to the upanayana of the husband). [In other words, a husband 
incurs the danger of shortening his life, ifhe performs the marriage of his chil- 
dren or his own, When his wife is pregnant; so also if he performs the upanayana 
of any one of his children]. This prohibition ddes not apply to tonsure however: 
for the prohibition is stated only when the mother of the child to be invested with 
thread is pregnant (and not when step-mothers are pregnant) This prohibition 
does not apply if any other wife of the father is pregnant. As saysa text :—“When 
the mother of the child is pregnant, one should not perform the initiation or tonsure 
of that child. If it is done after the fifth month of pregnancy, there is death of 
the mother, &e," 

* If on the day of Abhyudaya Sraddha which is to be performed on: the occa- 
sion of any sacrament relating to the son, the wife gets monthly course, the father 
should not perform the Sráddha." But in the Sangraha :—“ The tonsure, the initia- 
tion, the marriage, the installation of sacred image, &c, may be done during such 
impurity, or impurity arising from birth or death, by performing homa with ghee, 
&c., and making gifts of milch cows.” 

The Visnu Purána lays down this special rule : —“ So long as-there is no initia- 
tion, no guilt is incurred by eating prohibited food or drink or uttering untrue and 
abusive speech.” So also Vasistha :—“ He can perform no karma so long as there 
is no tying the girdle (initiation) ; he exists like a Sidra so long as he is not born 
again in the Vedas,” (cf. Baudh,, I. 2-8, 6.,) A special rule is laid down by. V riddha: 
S4titapa as quoted by Apararka :—“ Even the Si$u must perform abhyuksana 
(sprinkling purification); even the bala must do the áchamana, even the kumára 
must bathe when touching a woman in courses. A child is called bala so long as 
tonsure is not performed, he is a Sisu so long as feeding with rice (Annapr&sana): 
ceremony is not performed; and he is called kumáraka so long as he is not invested: 
with maunji (sacred girdle)." 

Préyaschitta for omission, —If the rites of Garbhadhana, &c-, have not beer 
performed with regard to a child, then práyaschitta should be done for sueh omis-- 
sion : and koma or fire-offering should be done as a pr&yaschitta for letting pass the 
proper time : and ufterwards the tonsure and its appropriate homa should be done. 
As says Saunaka :—* If the proper rites of Garbhádhána upto tonsure-have not 
been done then fire-sacrifice should be performed with ghee and uttering the. 
vyáhritis as a penance ; and then the other rite should'be performed. Vor the emis- 
sion of each ceremony a quarter krichhra penance should be observed, for the omis- 
sion of tonsure half a krichhra. This is the law when the omission is due to 
some calamity. But if the omission is voluntary, then the penance is double.” 
In the Trikándi we read:—' When the rites have been emitted and the time 
for performing has gone, and the time for performing another rite has come, 
then the rites omitted must be performed first (though out of time), and then the 
rite in question should be performed,” 


THE SIEHÁ OR THE LOCKS. 


Now we shall say something about the mode of keeping the head-tuft. Laugáksi 
quoted by Madhava declares :—“ The persons belonging to Vasistha Gotra should 
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keep the tuft towards the right part of the hair; those of Atri and Kasyapa, on both 
sides; of Bhrigu, shaven; of Angiras, five-tafts, for the sake of auspiciousness ; 
others according to the custom of their family.” The word ‘Kamoja’ or taft means 
Kesapankti or arrangement of hair or Sikhó, ze. lock of hair.. This different 
arrangement of hair for different gotras depends upon the particular S&khá to which 
one belongs. For the Taittiriyas, however, the number of tufts is according to the 
number of their Pravara. In the Grihya Sitras:— Having combed the hair in 
Silence, he arranges the locks which are left over, according to the fashion of his 
ancestral Risi or according to what family he belongs." (cf. Hiranyakesin, II. 6, 12). 

In the Prayoga Ratna of the author of Nirnaya Sindhu :—“ The tuft should be 
in the middle of the head, but of the Vasisthas towards right, and of Atri and 
Kasyapa clans, on both sides.” So also in the Mádhaviya. Bat Apastamba says :— 
* He combs the hair silently, and arranges the locks in the fashion of his ancestral 
Rigis.” (Ap. G.S. VI. 16. 6). According to the numberof Pravara and Risi at the 
time of initiation all these locks except the middle one are cut, from all different 
directions. “He shaves his hair with the different Mantras, towards the different 
(four) directions.” (Ap. IV. 10. 6.) 

The middle lock (called Sikha par excellence) should however be never cut for 
Sruti prohibits it, and so also the Smriti :—' He is as if naked and uncovered who is 
totally shaven, this Eikhá is his covering.” 

“ A person without Sikhá and without sacred thread cannot perform any sacred 
rite, for all that he does is unfruetuous," 

An exception to this is mentioned in Sudargana Bhásya on Ap. G. S. where the 
shaving of the sikh also is ordained when a person is engaged in a Battra. 

The saying that “the Kumáüras are as if without Sikbás," is according to the 
Chhandogas. 

The Sádras.—The above rules do not apply to the Stdras. For says Vasistha, — 

“ For a Südra there is no rule as to the arrangement of hair." In the Padma Purana 
it issaid thata Sédra should keep no Sikhá, nor wear sacred thread, nor utter 
refined (Sanskrit) speech. This prohibition applies only to low caste (asat) Südras 
and not to high caste (sat) Südra, according to some. Others say it is optional for 
a Büdra to keep Sikhá. Therefore says Hárita :—'*1f a woman or a Sédra, through 
anger or Vairágya, cut off their Sikhá, they should perform the Prajapatya penance, 
Otherwise they do not get release from their sin," The keeping of sikhá by a Sidra 
depends npon the eustom of the country, 

The Summary.—The conclusion of all the above texts is this. For the Apas- 
tambas it is laid down that at the time of Chüdakarnam they should keep or make 
Sikhás—one lock if the Risi be one, two sSikhás or locks if the Rigis be two and so on. 
They may keep these locks throughout their life, or cut them all except the middle 
one, at the time of upanayana. Thus itis established that the middle lock should 
never be cut at the time of upanayana, all the other locks may be cut. Of course, 
the ascetics, the persons engaged in performing any pr&yaschitta, or a big sattra 
eut off even the middle lock and become totally shaven. 

Now we shall give here the Sütras of Apastamba on this subject explained 
according to the commentary of Sudaré anachirya, so far as necessary (Ap. G., 

S. 111.10, 1 to 8.) 

1. We shall explain the upanayana or initiation of the student. 2. Let him 
initiate a Dráhmana in the eighth year after the conception, 8, A Rájanya in the 
eleventh, a Vaisya in the twelfth year after the conception. 4, Spring, summer, 
autumn: these are the fit seasons, for the upanayana, corresponding to the order 
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of the castes, 5, The boy's father serves food to Brahmanas and causes them to 
pronounce auspicious wishes, and serves food to the boy. The teacher pours to- 
gether, with the first Yajus of the next Anuváka warm and cold water, pouring the 
warm water into the cold, and moistens the boy's head with the next verse (M. II. 
1.2) 6. Having put three darbhá blades into his hair towards each of the four 
directions, the teacher(?) shaves his hair with the next four verses (M. II. 1. 3-6) 
with the different mantras, towards the four different directions. 7. With the 
following verse (M, IL 1-7) somebody addresses him while he is Shaving. 8, Towards 
the south, his mother or a Brahmachárin strews barley grains on a lump of bull's 
dung; with this dung she catches up the hair that is cut off and puts it down with 
the next verse (M. II, 1. 8) at the root of an Udumbara tree or ina tuft of darbha 
grass," (Ap. G. S., IV. 101-8). Then further on Apastamba mentions that in the 
samávartana also the rites are the same, so far as the cutting of the hair is 
concerned. “The rites beginning with the pouring together of warm and cold 
water down to the burying of the hair aro the same asabove.” (Ap. G. 8. V. 12. 3). 
[As regards tonsure he says:—] ‘In the third year after his birth, the chaula or 
tonsure is performed, under the Naksatra of the two Punarvasus. Bráhmanas are 
entertained with food as at the initiation. The putting of wood on the fire, &c., is 
performed as at the Simantonnayana. , He makes the boy sit down to the west of the 
fire, facing the east, combs his hair silently with a poreupine's quill that has three 
white spots, with three darbha blades, and with a bunch of unripe Udumbara fruits ; 
and he makes as many locks as arethe number of the Risis in his Pravara or 
according to their family custom. The ceremonies beginning with the pouring 
together of warm and cold water and ending with the putting down of the hair are 
the same.” (Ap. G. S., VI. 16-3 to 6). Thus if there is only one Risi in his Pravara, 
he makes one lock ; ‘if there are two Risis, then two locks and so on, or the number 
and the fashion of sikhás may depend upon their family custom. 


* The Godána is performed in the sixteenth year, in exactly the same way, or 
optionally under another constellation.” (Ibid, VI. 16. 12. The Godána is the 
name of a ceremony, It is the rite of shaving two particular portions of the head, 
The author next declares an option :— 

“Or he may perform the Godána sacred to Agni" (Ibid, VI. 16, 13.) That is, 
he should become a Brahmaehárin, “The difference between the chaula and the 
Godána is that at the Godána the whole hair is shaven, without leaving the locks.” 
(Ibid, VI. 16. 15). The Sikhá also is removed in this ceremony, The Acharya or 
the Teacher should shave the boy in Godána ceremony: and the gift should be 
given to the Teacher only. From this text “the difference between the Chaula and 
Godána, &c.,” we infer that even the Sikhá lock is cut in this Godána ceremony, 
as itis cut when one engages in a Sattra. This is the opinion of Sudaráanácharya, 
the commentator on the Apastambya Grihya Sutras. While others differ from him 
and say on the authority of toxts already quoted, that except in satira, &e., the 
Sikhá should never be cut, and as Godána is not mentioned among those exceptions, 
the Sikhá should not be cut in the Godána ceremony. 


Baudháyana lays down a similar rule :—“ In the sixteenth year, the Godana is 
performed : and like the tonsure, silently. The difference between the two is that 
at the Godána, the whole hair is shaven and he gives 4 cow to the teacher; or 
becomes an Agni-Godana (a Brahmaehárin), &o," 


So also Hiranyekesin (II. 6. 16) :—'* In the same way the Godána karman is per- 
formed in the sixteenth year, He has him shaven including the top-lock. Some declare 
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that he leaves there the top-lock, or he performs Godána sacred to Agni. He gives 
a cow to his Guru," 

[ Chen Bálambhatta gives a summary of all the above opinions.] 

[Tying the top-lock.] The sikhé is tied by giving it two turns and a half and 
reciting the Gáyatri. 

NOTES, 

The following selections from the Grihya Sütras show how tho Pumsavana, and 

Simantonnayana ceremonies were performed in ancient times :— 


THE PUMSAVANA. 


The Pumsavana, i.e., the ceremony to secure the birth of a male child, 


SANKHAYANA, I. 20. 

(1) In the third month, the Pumsavana, i.e., the ceremony to secure the birth of 
a male child. 

(2) Under (the Naksatra) Pusya or Sravaná. 

(3) Having pounded a Soma stalk, or a Kusa-needle, or the last shoot of a Nya- 
grodha trunk or the part of a sacrificial post which is exposed to the fire. 

(4) Or (having taken) after the completion of a sacrifice the remnants from the 
Juhà ladle. 

(5) Let him sprinkle it into her right nostril with the four verses, “By Agni may 
good ” (Rig-veda, I, 1, 3), * Thut sperm to us (III, 4. 9), * May he succeed who lights 
fire,” (V. 37.2.) “Of tawny shape" (II 3. 9), with Sváhá at the end (of each verse,) 


ASVALAYANA GRIHYA-SÜTRA. I. 13. ` 


1, The Upanisad (treats of) the Garbhálambhana, the Pumsavana and the 
Anavalobhana, (i.e. the ceremonies for seouring the conception of a child, the 
male gender of the child, and for preventing disturbances which could endanger 
the embryo.) 

2. If he does not study (that: Upanisad) he should in the third month of her 
pregnancy, under (the Naksatra) Tisyá, give to eat (to the wife), after she has fasted, 
in curds from a cow which has a calf of the same colour (with herself) two beans and 
one barley grain for each handful of eurds. 

8. To this question, * What dost thou drink?' * What dost thou drink ?' she 
should thrice reply, “ Generatien of a male child! Generation of a male child." 

4. Thus three handfuls (of curds.) 

&. He then inserts into her right nostril, in the shadow of a round apartment, 
(the sap of) an herb which is not faded. 

6. According to some (teachers) with the Prajávat, and Jivaputra hymns. 

7. Having sacrificed of a mess of cooked food sacred to Prajápati, he should 
touch the place of her heart with the (verse. ‘“ What is hidden, O thou whose bair 
is well parted, in thy heart, in Prajápati, that I know; such is my belief. May I not 
fall iuto distress that comes from sons." 


PARASKARA GRIHYA-SÜTRA. I. 14. 


1. Now the Pumsavana, i.e., the ceremony to secure the birth of a male child. 

2. Before (the child in his mother's womb) moves, in the second or third month 
(of pregnancy.) 

8. Ona day on which the moon stands in conjunction with a Nakgatra (that has 
a name, of masculine gender, on that day, after having caused (his wife) to fast, to 
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bathe, and to put on two garments which have not yet been washed, and after having 
in the night-time crushed in water descending roots and shoots of a Nyagrodha tree, 
ho inserts (that into her right nostril) as above, with the two (verses), ‘The gold 
child, (Vaj.Samh., XIII, 4) and “formed of water ” (I bid, XXXI, 17); 

4. A Kufa needle and a Soma stalk, according to some (teachers). 

b. And he puts gall ofa tortoise on her lap, If he desires‘ May (the son) 

become valiant ' he recites over him (i,e., over the embryo) modifying the rite (?) 
‘Tho Suparna art thou’ (Váj-Samh., XII, 4) (the Yajus) before (the formulas ealled) 
“Steps of Vignu.” 
KHADIRA GRIHYA-SÜTRA. II. 2. 


17. In the third month of the first pregnancy (of the sacrifiecr’s wife he should 
perform) the Pumsavana [ie,, the ceremony to secure the birth of a (male child), son.] 

18. After she has bathed, her husband should put on her a (new) garment that 
has not yet been washed, and after having sacrificed he should stand behind her. 

19. Grasping down over her right shoulder he should touch the uncovered place 
of her navel with (the verse) ‘the two men,’ (M. B. I. 4. 8.) 

20. Then another (ceremony), Having bought for three times seven barley 
corns or beans, a Nyagrodha-shoot which has fruits on both sides, which is not dry, 
and touched by worms, he should set that up with (the formula), “Ye herbs every- 
where, being well-minded, bestow strength on this (shoot) ; for it will do its work,” 

21. He then should take it and place it in the open air, 

22, A girl, or a (wife) devoted (to her husband), or a student, ora Bráhmani 
should pound (that Nyagrodha-shoot) withoutimoving backward (the stone with which 
she pounds it.) 

28. (The husband) should make (the wife) who has bathed, lie down, and should 
insert (that pounded substance) into her right nostril with (the verse),‘ A man is Agni’ 
(M. B. I. 4. 9). 

GOBHILA GRIAYA-SUTRA, II, 6. 

1. The beginning of the third month of pregnancy is the time for the Pumsavana 
(1.e., the ceremony to secure the birth of a son). 

2. In the morning, after she has been washed, sitting on northward-pointed 
Darbha grass, (all over her body) including her head, she sits down to the west of the 
fire on northward-pointed Darbha grass, facing the east. 

8. Her husband, standing behind her, should grasp down with his right hand 
over her right shoulder, and should touch the uncovered place of her navel with the 
verse, ‘The two men, Mitra and Varuna’ (M. B, 1. 4. 8). 

4. Then they may do what they like, 

5, Then afterwards (the following ceremony should be performed.) 

6. Ina north-easterly direction, having bought for three times seven barley 
corns or beans a Nyagrodha-shoot which has fruits on both sides, which is not dry 
and not touched by worms, he should set that up. 

7. (He buys it with the Mantras) :— 

* 1f thou belongest to Soma, I buy thee for the King Soma. 

“If thou belongest to Varuna, I buy thee for the King Varuna, 

** If thou belongest to the Vasus, I buy thee for the Vasus. 

“If thou belongest to the Rudras, I buy thee for the Rudras. 

“ If thou belongest to the adityas, I buy thee for the Adityas. 

* 1f thou belongest to the Maruts, I buy thee for the Maruts, 

“If thou belongest to the Visve-dev4s, I buy thee for the Visve-dev4s. 


aa 
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8. He should set it up with (the mantras), ‘ Ye herbs, being well-minded, bestow 
strength on this (shoot); for it willdo its work.’ Then he should put grass around it, 
should take it, and place it in the open air. 

9. Having washed a nether millstone, a student or a (wife) devoted (to her 
husband), a person who is a Bráhmana by birth (only and not by learning), or a 
girl, pounds (that Nyagrodha-shoot) without moving backward (the stone with 
which she pounds it). 

10. In the morning, after she has been washed, sitting on northward-pointed 
Darbha grass, (all over her body) including her head, she lies down to the west 
of the fire on northward-pointed Darbha grass, with her head to the east, 

11. Her husband, standing behind her, should seize (the pounded Nyagrodha- 
shoot) with the thumb and the fourth finger of his right hand, and should insert it 
into her right nostril with the verse ‘A man is Agni, a man is Indra’ (M. B. 1. 4. 9.). 

12, Then they should do what they like, 


HIRANYAKESIN GRIHYA-SÜTRA. 
Praána II, Patala I, Sec. 2. 


1 Now (follows) the Pumsavana (i.e., the ceremony for securing the birth of a 
male child). 

2. In the third month, in the fortnight of the increasing moon, under an aus- 
picious constellation, in a round apartment, he gives her a barley-grain in her right 
hand with (the formula), “ A man art thou ;" 

8. With (the formula) * The two testicles are ye" two mustard seeds or two 
beans, on both sides of that barley-grain. 

4. With (the formula) "Svavritat"? (he pours) a drop of curds (on those 
grains). That he gives her to eat. 

b. After she has sipped water, he touches her belly with (the mantra) ‘ with 
my ten (fingers) I touch thee that thou mayest give birth to a child after ten 
months.’ 

6. (He pounds) the last shoot of a Nyagrodha trunk ‘(and mixes the powder) 
with ghee, or a silk worm (and mixes the powder) with a pap prepared of panick 
seeds, or a splinter of a sacrificial post taken from the north-easterly part (of that 
post) exposed to the fire, or he takes ashes or soot, of a fire that has been kindled 
by attrition, and inserts that into the right nostril of the (the wife) whose head 
rests on the widely spread root (of an udambara tree). 

7. If she misearries, he should three times stroke (her body), from the navel 
upwards with her wet hand, with (the mantra) * Thitherwards, not hitherwards, 
may Tvastri bind thee in his bonds, Making (the mother) enter upon the seasons, 
live ten months (in thy mother's womb) ; do not bring death to men.” 

8. When her labour comes on he performs the ksipraprasavana (i.e , the cere- 
mony for accelerating the delivery) Having placed a water pot near her head and 
a Türyanti plant near her feet, he touches her belly. 


GRIHYA-SÜTRA OF APASTAMBA. VI. XIV. 


9. The Pumsavana (i.e, the ceremony to secure the birth of a male child) is 
performed when the pregnancy has become visible, under the constellation Tisya. 

10. From branch of a Nyagrodha tree which points eastward or north ward, 
he takes a shoot with two (fruits that look like) testicles. The putting (of wood) 
on the fire, etc., is performed as at the Simantonnayana, 

11. He causes a girl who has not yet attained maturity to pound (the 
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‘Nyagrodha shoot) on an upper millstone with another upper millstone and to pour 
water on it ; then he makes his wife lie down on her back to the west of the fire, 
facing the east and inserts (the pounded substance) with his thumb into her right 
nostril, with the next yajus (IT. 11. 13.) N. P. 12.. Then she will give birth to a son. 


THE SIMANTONNAYANA. 
SANKHAYANA GRIHYA-SÜTRA, I. 22. 


1. In the seventh month at her first pregnancy, the Simantonnayana (or 
parting of the hair). 

2 He causes her after she has bathed and put ona new garment which has 
not yet been washed, to sit down behind the fire. 

8. He sacrifices, while she takes hold of him with the ae aac 

4. He cooks a mess of food. 

5, According to some (teachers) boiled rice with Mudga beans, 

6. The implements used and the Naksatra should be of male gender. 

7, (He then sacrifices with the following texts) “May Dhatar give to his 
worshipper further life and safety; may we obtain the favour of the God whose 
laws are truthful.” 

* Dhátar disposes of offspring and wealth; Dhátar has created this whole 
world ; Dhátar will give a son to the sacrificer, to Him you shall sacrifice, an offering 
rieh in ghee.” 

(Besides) with the three verses, Nejamesa, ‘fly away’ (Rig-veda Khailika 
Sakta, after X, 184) and in the sixth place the verse, ‘ Prajápati' (Rig-veda X. 
121. 10). 

8. (The husband then) parts her hair upwards, beginning from the middle, 
with a porcupine’s quill that has three white spots, or with a Darbha needle 
together with unripe udumbara fruit, with the words, ‘ Bhar, Bhuvah, Svak.’ 

9. He lays down (the thing he has used) in her lap. 

10. Ties (the fruits) to a string of three twisted threads and fastens them to 
her neck with the words, ‘Rich in sap is this tree; like the sappy one be thou 
fruitful.’ 

il. (The husband) then says to lute players, ‘sing ye the king.'— 

12. ‘Or if any body else is still more valiant,’ 

18. Having poured fried grain into a water pot, let him cause her to drink 
it with the six verses, “May Visnu take care of thy womb." “I call Rák4'" 

` (Rigveda X. 184. 1. II. 32. 4-8), 

14. Let him then touch her (with the words). 

15, ‘The winged one art thou, the garutmat ; the Trivrit (stoma) is thy head, 
the Gáyatra thy eye, the metres thy limbs, the Yajus thy name, the S&áman thy 
body.’ 

16. Let him cause her to sing merrily. 

17. Wearing if she likes, many gold ornaments, 

18. A bull is the fee for the sacrifice. 


ASVALAYANA G. 8., I. 14, 


1. In the fourth month of pregnancy, the Simantonnayana (or parting of the 
hair, is performed.) 
2. In the fortnight of the increasing moon, when the moon stands in con- 
junction with 2 Naksatra (that has a name) of masculine gender. 
8. Then he gives its place to the fire, and having spread to the west of it a 
7 
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bull’s hide with the neck to the east, with the hair outside, (he makes oblations) 
while (his wife) is sitting on that (hide) and takes hold of him, with the two (verses), 
* May Dhátri give to his worshipper,’ with the two verses, ‘I invoke Raka’ (Rig- 
veda II. 32, 4 seq.) and with (the texts), ‘Nejamesa,’ and, *Prajápati, no other one 
than thou’ (Rig-veda X. 121. 10.) 

4. He then three times parts her hair upwards (i.¢,, beginning from the front) 
with a bunch containing an even number of unripe fruits, and with a poreupine's 
quill that has three white spots, and with three buuches of kusa grass, with (the 
words), * Bhar, bhuvah, Svar, Om." 

§ Or four times, 

6, He gives orders to two lute-players, ‘Sing King Soma,’ 

7. (They sing) ‘May Soma, our King, bless the human race. Settled is the 
wheel of N. N? (here they name) the river near which they dwell. 

8. And whatever aged Bráhmani women, whose husbands and children are 
alive, tell them, that let them do. É 

9, Abullisthe fee for the sacrifice. 


PARASKARA G. S., I. 15. 


1. Now the Simantonnayana (or parting of the pregnant wife's hair.) 

2. It is performed like the Pumsavana. 

8. In her first pregnanoy, in the sixth or eighth month. . 

4. After he has cooked a mess of sacrificial food, containing sesamum and 
mudga beans and has sacrificed to Prajápati, he parts for the wife who is seated to 
the west of the fire on a soft chair, her hair upwards (i.e., beginning from the front) 
with a bunch containing an even number of unripe Udumbara fruits, and with three 
bunches of Darbha grass, with a poreupine's quill that has three white spots, with 
a stick of Viratará wood, and with a full spindle, with the words, ‘Bhar, bhuvah, 
svar.’ 

5. Or (he parts the hair once) with each of the (three) Mahávyáhritis. 

6. He ties (the Udumbara fruits, &e.) to a string of three twisted threads 
with (the words) ‘ Rich in sap, is this tree; like the tree, rich in sap, be thou fruitful,’ 

7. (The husband) then says to two lute-players, ‘Sing Ye the King, or if any 
body else is still more valiant.’ 

8. Here some also prescribe a certain stanza (to be sung by the lute-players) : 
‘Soma alone is our King. May these human tribes dwell on thy banks, O (river) 
whose dominion is unbroken, N. N.!’ here he names the name of the riyer near 
which they dwell. 

9. Then (follows) feeding of the Bráhmanas. 


KHADIRA GRIHYA SUTRA, II. 2. 24. 

24. Then in the fourth or sixth month (of her pregnancy) the Simantonnayara 
(or parting of the hair is performed) for her. 

25. After she has bathed, her husband should put on her a garment that has not 
yet been washed, and after having sacrificed, he should stand behind her and should 
part her hair once with a well-proportioned (?) branch of a tree, on which there are 
fruits (and) with à porcupine's quill that has three white spots, with (the verse), 
‘Rich in sap is this tree (M B. I. 5., °D. 

26. While she looks at a mess of boiled rice with sesamum seeds, covered with 
ghee, he should ask her * What dost thou see ?' 

37. He should make her reply ‘ Offspring !' 
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'28. Whenthe child is appearing, the sacrifice for the woman in labor (is to 
be performed). 

29. With the two verses ‘She who athwart'— (M B. I, 5, 6, seq.) 

30. He should give a name to the child, N. N.! 

981. That (is his) secret (name). 

82. Before the navel string is cut off and the breast is given (to the child; the 
father) should have rice and barley grains pounded in the way prescribed for the 
Nyagrodha— shoot. 

93. He should take thereof with his (right) thumb and fourth finger and give it 
fo the ehild to eat, with (the mantra), ‘ This order’ (M B. I, 5, 8). 

$4. And butter with (the verse), ‘May intelligence to thee’ (M B. I, 5, 9). 


SIMANTAKARANA. 


GRIHYA-SUTRA OF GOBHILA. 
II Prapáthaka Kündiká ?. 


1, Now (follows) the Simantakarana (or parting of the hair) in her first preg- 
naney,— 

2. In the fourth, or sixth, or eighth month (of her pregnancy). 

3. Inthe morning after she has been washed, sitting on northward-pointed 
Darbha grass, (all over her body), including he head, she sits down to the west of 
the fire on northward-pointed Darbha grass, facing the east, 

4, Her husband standing behind her, ties (to her neck) an Udumbara branch 
with an even number of unripe fruits on it, with (the verse) ‘Rich in sap is this 
tree’ (M B. L 5, 1). 

5. Hethen parts her hair upwards (Le, beginning from ithe front), the first 
time with Darbha blades, with (the word) *'Bhuh! the second time with (the word) 
* Bhuvab,' the third time with the word Svah':— 

60. Then with (a splint of) Viratara (wood) with this verse, ‘With which 
Aditis' (Ibid, 2). 

7. Then with a full spindle, with this verse, ‘I invoke Rák& ' (Ibid, 3—4); 

8. And with a poreupine's quill that has hree white spots, with (the verse), 
* Whieh are thy blessings, O Raka (Ibid, 5). 

9. (There should be prepared) a mess of boiled rice with sesamum seeds, 
covered with ghee; at that he should make her look. 

10. Let him say to her, ‘What dost thou see?’ and make her answer, *Off- 
spring !' 

11. That (food) she should eat herself, 

12. Bráhmana woman should sit by her side, pronouncing auspicious words 
(such as), ‘A mother of valiant sons! A mother of living sons! A living husband's 
wife! 

13. Now (follows) the sacrifice for the woman in labour. 

14. When the child is appearing, hestrews (Darbha grass)round the fire and 
sacrifices, two Ajya oblations with this verse. ‘She who athwart.’ (M B.I. 5, 6.) 
and with (the verse) * Vipaschit has taken away.’ (Ibid, 7). 

15. ‘A male he will be born, N. N. by name,’—(in this passage of the last 
verse) he pronounces a name, 

16. What that (name is) is kept secret. 

17 Whence they announce to him that ason has been born, he should say 
‘Delay still cutting off the navel-string, and giving him the breast.’ 
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18. Let him have rice and barley-grains pounded in the same way as the 
(Nyagrodha) shoot. 


19. Seizing (the pounded substance) with the thumb and fourth finger of his 
right hand, he smears it on the tongue of the boy, with the mantra, ‘This order.’ 
(M B. I. 5. 8.). 

30. In the same way the production of intelligence (is performed), He should 
give to eat (to the child) clarified butter, 

21, Or he takes it with gold, (i. e., with a golden spoon) and sacrifices it on the 
face of the boy with this verse, ‘May Mitra and Varupa bestow intelligence on 
thee (M. B. I. b. 9.) and with (the verse). ‘The lord of the seat, the wonderful. ” 
(Sáma-Veda, I. 171). 

22. Let him say ‘Cut off the navel string,’ and ‘Give the breast (to the child)." 

23. From that time let him not touch (his wife) until ten nights have passed. 


GRIRYA-SÜTRA OF HIRANNYAKESIN, 
Prasna II, Patala I, Section I. 


t. Now (follows) the Simantonnayana (or parting of the pregnant wife's hair) 

2. Inthe fourth month of her first pregnancy, in the fortnight of the increasing 
moon, under an auspicious constellation, he puts wood on the fire, performs the rites 
down to the Vyáhriti oblations, and makes four oblations to Dh&tri with (the verse), 
* May Dhátri give us wealth ” (and the following three verses, Taitt. Samh. HI, 3, 
11. 2. 3). 

3. ‘This, O Varuna " (&c., Sec. I, Chap. 27, Sütra 2 downto); “Hail! Good 
lock!” 

He then makes the wife who has taken a bath, who wears a clean dress and 
ornaments, and has spoken with a Bráhmana, sit down to the west of the fire, facing 
the east, in a round apartment, Standing to the east (of the wife) facing the west, 
he parts her hair upward (i.e., beginning from the front) with. porcupine's quill that 
bas three white spots, holding (also) a bunch of unripe fruits, with the Vyáhritis 
(and) with the two (verses) “I invoke Ráká," (and) * Thy graces, O Ráká," 
(Taitt. Samh. III. 3. 11. 5). Then he recites over (his wife the mantras) * Soma 
alone is our king, thus say the Bráhmana tribes, sitting near thy banks, O Gaüzá, 
whose wheel does not roll back (?) ! " (and), “May we find our way with thee 
through all hostile powers, as through streams of water” (above I, 20. b). 


GRIHYA-SÜTRA OF APASTAMBA, 
Patat 6, Section 14. 


t. TheSimantonnayana (or parting of the pregnant wife's hair, is performed) 
in her first pregnancy, in the fourth month. 


2 (The husband) serves food to Bráhmanas and causes them to pronounce 
auspicious wishes ; then after (the ceremonies) from the putting (of wood) on the 
fire down to the Ajyabhága oblations (have been performed), he offers the obtations 
(indicated in the) next (mantras, M. UI. 11. 1-8). while (the wife) takes hold of him 
and enters upon the (performance) of the Juya and following oblations, 


8. Having performed (the rites) down to the sprinkling (of water) round (the 
fire), he makes her sit down to the west of the fire, facing the east, and parts her 
hair upwards (ie, beginning from the front) with a porcupine’s quill that has three 
white spots, with three Darbha blades, and with a bunch of unripe Udumbara fruita, 
with the Vy&hritis or with the two next (verses, LI. 11. 9. 10), 
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4. He says to two lute players, ‘ Sing.’ 

5. Of the next two (verses II, 11. 11. 12), the first (is to be sung on this occa- 
sion) among the (people of the) Sálvas. 

6. The second (is to be used) for Bráhmanas ; and the river near which they 
dwell, is to be named. 

7. He ties barley-grains with young shoots (to the head of the wife) ; these 
she keeps until the stars appear. 

8. When the stars have appeared, he goes (with his wife) towards the east or 
north, touches a calf, and murmurs the Vyáhritis ; then she breaks her silence. 


THE FIRST LEARNING OF THE ALPHABET. 


*. 

Now we shall say something about the commencement of study and the first 
learning of alphabets. The Markandeya quoted in Mádhaviyam :— 

* When the child has attained the fifth year, and when Hari is not asleep, avoid. 
ing the sixth and the first day of the moon, the Riktá, and the fifteenth as well, 
the Sunday and the Tuesday : let him make the child commence his first study in a 
well-ascertained, auspicious time, Spreading a white cloth, on which are heaps of 
rice, let him write on those heaps the fifty letters, in their due order, with a golden 
Stylus, Let him worship with the Vyáhritis Bhühu, &c., the presiding deities of 
letters as well as Sarasvati, Ganesa, Hari, Laksmi, Guru, the sun, the author of the 
Grihya-Sütra to which he belongs, his own branch of learning, Siva, and the six 
letters. Let himoffer Homa in fire with ghee, reciting the names of these and with 
Naivedya of Guda, Laddoo, &c. (sweetments) separately. The Bráhmanas should be 
honored with fee. The teacher should sit facing east and the boy facing west. 
First should be recited the six-syllable Mantra:—* Om! Namah Sivaya,” and the 
child should be taught the fifty letters beginning with a and ending with «y. Then 
having the child sit facing east, cause him to write three times and speak out the 
letters. Let him cease reading on the days which are holidays, namely the eighth 
and the second days of the moon, and the full and the new moon days, &c. 


THE RITUAL, 


Sankalpa.—I, NN, on such and such day, &c., am going to make the child eom- 
mence the learning of the alphabet, so that he may become master of all sciences, 
and so attain the four-fold end of man. i 

Mátriká Pájá.— Then let him perform Mátriká Pájá, and Abhyudayika Sraddha, 
make the Bráhmanas recite the auspicious day, &c,, spread outa white cloth and 
place small heaps of rice on it, and on such heaps let him do pûjå to Ganeša, Hari, 
Laksmi, Devi, Sarasvati, Vyása, Gautama, Jaimini, Manu, Pánini, Kátyáyana, 
Patafjali, Yáska, Pingala, Garga, Kanada, Kapila, Valmiki, V&mana, Dhanvantari, 
Krisásva, Bharata, Vi$vakarman, Pánikápyá, and Nakula ; as well as the Vedas, the 
Puránas, the Nyáya, the Mimámsá, the Dharma-* ástra, Phonetics, Ritual, Grammar, 
the Nirukta, Prosody, Astronomy, the Vaise ika, the Vedanta, the Sánkhya, the 
Pitafijala, Poetry, Rhetoric, Medicine, Archery, Music, the Arts, the Science of 
elephants, the Science of horses, the Seience of falcons. He should invoke these in 
the vocative case with the mantras of their names, The invocation of Sarasvati is 
somewhat different. Her Mantrais: “ O mother of the world ! O whose form is 
al-speech ! Come here in thy all-speech form. Come hither.” Then salute all 
these in the dative case, beginning with Om and onding with namah. (As, Om 
Ganesáya namah ; Om Haraye namab, &c.) and offer them each the Upacháras, such 
as, padya (water to wash the feet), arghya, Achamaniya, sandal, flowers, rice, inr 
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_ cense, candle, sweet-pudding, &e. Then give one homa to each with ghee in the 
fire. Then give cloth and ornaments to the teacher and feast the Bráhmanas, and 
the nurse. Then anointing the boy and giving him a bath and dressing him in new 
garments, adorned with scents and ornaments, make him go and perambulate thrice 
the devas like Ganesa, &c., and the teacher, and let him sit facing west. Then let 
him salute the Guru reciting :— 

Ajfiana timirándhasya Jiánáüjana Salákayá. 

Chaksurunmilitam yena Tasmai Srigurave namah. 


Salutations to that glorious Guru who, when my sight was blinded by the 
darkness of ignorance, restored to it the light of knowledge and truth. 
Then let him salute Sarasvati, saying:— * 


* Salutations to thee, O Sarasvati ! O boon-giver ! O all-desired ! 
O thou of many forms! O thou of broad eyes ! Give me knowledge, 
O lady of all devas! " 


Making the boy recite the above two verses, and eausing the Bráhmanas and 
the teacher to bless him, make him learn the letters : and commence study, Then 
bid farewell to the teacher and the devas. Let fee be given to all, Then establish 
fire and offer sacrifice to it. (The details are omitted), 


MITAKSARA. 

Though these ceremonies are nitya or permanent (producing 
chiefly spiritual benefits) the author now shows their secondary bene- 
fits or fruits also. 

YAJNAVALKYA, 


XIII.—By this the taint (derived from both parents, . 
literally) produced from the seed and the embryo is 
destroyed. These ceremonies, in cases of women, are 
(to be) performed in silence, but however their marriage 
is with (the recitation of) Mantra.—13. 

MITAKSARA. 


* By this,” 1.e., the said method, 2.e., by the performance of the 
consecratory ceremonies of Garbhádhána, &c. 

“The taint” or the sin, is destroyed. What kind of taint? 
Produced from seed and embryo, and relating to semen and ovum, 
and occasioned by the contagion of some bodily or hereditary disease 
and not the sin of being born of an outcaste, &e. 

The author propounds a special rule for women. “These,” 
the ceremonies of birth, &c., of women are to be performed, at the 
proper time, “in silence," without reciting sacred formulas. Their 
marriage, (however), again is (performed) with the Mantras, t.e., by 
reciting the sacred formulas, 


CHAPTER II—BRAHMACHÁRI, v. XIV. ^. 55 


BALAMBUATTA’S GLOSS. 


The word garbha means the uterine blood, i.e, the ovum, These ceremonies 
are useful especially in destroying any defect of hereditary disease. Instead of 
the words gátra vyádhi another reading is gotra vyadhi, i.e., any disease belonging 
to heredity. These ceremonies in the ease of women are also to be performed in 
the proper time. The word tu g of the verse means “again,” 


The Upanayana. 


[The author now mentions the time of Upanayana.] 
YAJNAVALKYA. 


XIV.— In the eighth year of conception or in the 
eighth (year of) birth, the Upanayana ceremony of the 
Bráhmanas, of the Ksatriyas in the eleventh; of the 
Vai$yas in eleven plus one. Some say according to 
family custom.-—14. 


MITAKSARA. 


Calculating either from the starting point of the day of the 
conception ceremony (garbhádhána) or from that of birth, in the 
eighth year, the Upanayana of the Bráhmana should be performed. 
The forms Upanayana and Upanáyana are the same. "The affix wy 
added to 8444 does not cause any change of sense. Or the length- 
ening of € in to St is an archaic form due to the exigencies of metre. 

Here the (selection of any one of the two) alternatives depends 
on one's wish, (?.e,, one may perform the ceremony in either of the 
two years as he wishes), 

Of the Ksatriyas, in the eleventh. Of the Vaisyas, plus one, 
i.e., add 1 to 11, t.e., in the twelfth year. The word “ conception” 
is understood after all these. Though the word “ conception,” 
occurring in a compound (in the original) is an adjective or 
secondary word and consequently grammatically incapable of 
separation from the word it qualifies (namely, from the word astama 
or eighth), yet it must be logically considered to have been so 
separated and should be applied to the other two words too (the 
eleventh and the twelfth). Because of the text in another Smriti 
(Manu II. 36.) 

“Of a Ksatriya in the eleventh year after conception, of a 
Vaisya in the twelfth.” 

For example, in the sentence atha sabdanusasanam, “ Now an 
exposition of words.” ‘‘ Of what words ? Of the profane and sacred 
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words.” Here also the compound term “ Exposition-of-words " has 
been broken up and the term, waq word, has been added to the words, 
profane and the sacred. 
In this verse also the words 
be understood. 
Some want to perform the Upanayana ceremony according to 
family custom. 


‘must be performed ” are taken to 


BÁLAMBHATTA'S GLOSS. 


As it is impossible to know when the conception really takes place, so the 
commentator uses the word “ Garbhádhána," which is a fixed period of time to 
calculate the starting point. Another reading is *janmatah" instead of “janmanah,” 
Thus in the Náradiya Samhitá:—' In the eighth year from Garbhádhána or in the 
eighth year from birth (janmatah) should be performed the ceremony of tying the 
sacred girdle of the Bráhmana, of the Ksatriyas, in the eleventh year, of the Vaisyas, 
in the twelfth." 

The word in the verse is “ Upanáyanam" with a long "r 4; the usual form is 
*Upanayana" with a short # a: a third form is found in Manu, according to Me- 
dhatithi's reading, namely, *Aupanáyanam Qnem ” “with the Vriddhi of 3 and 
the lengthening of *«;" Both Upanáyana and Aupanáyana are variants of the one 
and the same word upanayana. See Manu (If. 36). 

Though it is optional to count either from the day of Garbhádhána rite or from 
the day of birth, yet the first is more praiseworthy as it isthe principal; the other 
is secondary. 


The duties of the Guru. 
YAJNAVALKYA. 


XV.—The Guru having initiated the pupil, should ins- 
truct him in the Vedas together with the great Vyáhritis, 
and must teach him the purificatory practices— 15. 


MITAKSARÁ. 


To the pupil initiated in accordanee with the rules laid down 
in one's own Grihya-Sütra, the preceptor must teach the Vedas, 
preceded by the great Vyáhritis. The Mahávyáhritis are -seven 
beginning with Bhuh and ending with Satya, or according to the 
opinion of Gautama, they are five. Moreover he ought to teach him 
the purificatory rites to be mentioned below. 

From the text “being initiated, let him be taught the purifi- 
eatory practices” it is inferentially declared that before Upanayana 
one may actas he likes. Excepting the (special) duties of (special) 
castes. This (acting as one likes, &c.) is common even to women 
before they are married. For marriage stands to them in the place 
of Upanayana. 


ET d 
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BÁLAMBHATTA'S GLOSS. 
The Upanayana should be performed according to the particular Grihya-Sütra 


"rules, by which the family is governed, It is blameable, if performed by other rite. 


Hence, the commentator says “according to the rites taught in one's own Grihya- 
Stra." 

The seven Vyáhritis are Bhuh, Bhuvah, Svah or Suvah, Mahah, Janah, Tapah, 
and Satyam. According to Gautama, the five Vyáhritis are: Om Bhuh, Om Bhuvah, 
Om Svah, Om Purusah, Om Satyam. 

As says Gautama :—“ Before Upanayana the child is free to act as he likes, 
speak as he likes and eat as he likes,” By “act as he likes” is meant that his move- 
ments depend on his wish only. By “speak as he likes” is meant that he may utter 
obscene words, &e.' (without incurring sin). By ‘eating as he likes’ is meant that 
he may eat stale food, or garlic, orions, &c, 

But he must not transgress the particular rules of his easte, for he isa Brah- 
mana, &c., even before initiation. Therefore he must not commit a mortal sin 
(Mahápátaka). 

Even if he touches a chandala, &c., he need not batke with his clothes on, &c. 
If he touches water unbathed that water does not become impure, After six years 
of age, however, he also should bathe. 

Also to that effect says Manu (II. 171):—They call the teacher (the pupil’s) 
father because he gives the Veda; for nobody can perform a (sacred) rite before 
the investiture with the girdle of munja grass. 

If a child before being initiated into reading and writing, loses his father, he 
can perform the funeral of his father and can utter the sacred “ Svadhá," 

A female child has the same liberty as the uninitiated boy, so long as she is not 
married, Compare Manu II. 69. 


[The author now explains the purificatory practices.] 


YAJNAVALKYA. 


XVL--Let him, placing the sacred thread on the 
right ear, void urine and feces, facing the north, during 
the day time and the twilights ; and facing south during 
the night.—16. 


MITAKSARA. 


He who has placed the sacred thread on the ear is being spoken of 
as karnastha-brahma-sütrah. The ear means the right ear. Because 
it is said in Linga (Purana): “Having placed the sacred thread on 
the right ear, let him void urine and feces.” 


He should void urine and feces during the day time and the two 
twilights facing the north. By the word ‘cha’ (and) in the text, is 
meant a place free from ashes, etc. During the night, howevet, he 


should face the south. 
8 
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BÁLAMBHATTA'S GLOSS, 

Says Marichi: “He who eats or voids urine or exerements without the sacred 
thread is purified by Pránáyáma (regulation of breath) with eight thousand Gayatri.” 

The word divá-sandhyásu is a Dvandva, compound of diva--sandhy& (the day 
time and two twilights). The word ‘cha’ in thé second line of the verse is not 
redundant. It serves to include all other rules, such as, the place must be free 
from ashes, etc. See Manu (V. 136.) 

YÂJNAVALKYA. 

XVII.—Moreover rising with the organ in one hand, 
purification, sufficient to remove the stink sticking to 
the body, is to be attentively made, with earth and up- 
lifted water.—17. 

MITAKSARA. 

Moreover afterwards taking hold of the organ, he should rise and 
perform the ablution, in order to destroy the stink and remove the 
feecal matter sticking to the body, with uplifted waters, which would 
be described further on, and with earth. “ Attentively” means 
without idleness. By the use of the word “uplifted,” purification 
within the waters is prohibited. i 

“ Destructive of stink and sticking” is the rule of purification in 
general for all the ásramas (orders).* The rule relating to the 
number of times earth should be used is for the purpose of produc- 


ing invisible result. 
BALAMBHAT TA'S GLOSS, 


“ Afterwards" means after voiding these. The word '"Grihitasisna" is a 
Bahuvrihi compound, meaning ‘he who has taken hold of the organ’ ` 


The compulsory âchamana. 
YÀJNAVALEYA. 

XVIIL—With hands between the knees, in a clean 
spot, being seated facing the north or the east, a twice- 
born ought daily to perform áchamana by sipping water, 
through the Brahmatirtha (Brahma-ford)—18. 

MITAKSARA. 

“ Clean "—without being defiled by the contact of impure ob- 
jects. The expression “clean spot” by implication prohibits shoes, 
beds, stools, &c. " Being seated ” neither standing, nor lying down, 


a This is attributed to Pitámaha in Parásara Madhava (B. 8. S. Vol, I. pt. n 
p. 231), 
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nor being bent forward, nor walking. “Facing the north or the 
east" excludes all other directions. “In a clean spot" indicates 
that the feet also should be washed.” “ Through the Brahma-ford.”’ 
This will be described later on. “The twice-born," not the Sadras 
and others. “Daily,” at all times, though he may have entered 
another order (than that of studentship). “Let him rinse the 
mouth," let him make áchamana. How? “Between the knees," 
having placed the hands between the knees, and with the right hand 
performing the áchamana. 
BALAMBHATTA'S GLOSS. 

The ‘pure spot’ necessary for this ordinary áchamana need rot be the spot 
swept and cleansed, &c., or sanctified otherwise. It only means a spot not unclean 
by reason of contact with unclean substances like shoes. The word “asana” used 
in the commentary refers to the ordinary seats of daily use, and not sacred seats. 

According to Hárita, one may sit facing the Iséna-corner. This 4chamana is 
compulsory in all stages of life and forall orders, Sitting with knees up and the 
two hands between the knees, the right should be in the palm of the right hand and 
sipped through the Bráhma-tirtha. 

[Now the author describes the fords or the tirthas.] 
YAJNAVALKYA. 

XIX.—The beginning of the little finger is the 
Prajápati-tirtha, that of the index-finger is the pitri- 
tirtha, that of the great finger (or thumb) is the Brahma- 
tirtha, and the end of the hand is the deva-tirtha—19. 

MITAKSARA. 

The roots of the little finger, of the index-finger, and of the 
thumb, and the end of the hand are respectively known as the Pra- 
japati, Brahma and the Deva tirthas. 

BALAMBHATTA’S GLOSS. 

Compare Manu II, 58 and 59. 

Let a Brahmana always sip water out of the part of hand (tirtha) sacred to 
Bráhmana, or out of that sacred to Ká (Prajápati) or out of (that) sacred to the 
gods, never out of that, sacred to the manes. 

They call (the part) at the root of the thumb the tirtha sacred to Brahmana, 
that at the root of the (little) finger (the tirtha) sacred to Kå (Prajápati), (that) at 
the tips (of fingers, the tirtha) sacred to the gods, and that below (between the 
index and the thumb, the tirtha) sacred to the manes. 

According to some, there is option as to the sipping of water from any one of 
these three tirthas. For example, if owing to boil or ulcer the Brahma tirtha is 
incapable of being used then the Prajápati or the Deva tirtha may be employed in 
áchamana. If all the tirthas are unfit, then the water may be sipped from a spoon 


as ordained. If one cannot do it himself, another may help him in giving the water, 
i.e., by pouring it into his month, 


60 YAJNAVALKYA SMRITS 


[Now the method of Áchamana is deseribed.| 
YAINAVALEYA, 


XX.—Water should be thrice drunk, the mouth 
should be twice rubbed, the holes should be touched with 
water (once). The waters should also be in the natural 


pure state, free from froth and bubbles.—20. 
MITAKSARA. 

Having drunk water three times, the mouth (lips) should be 
twice rubbed with the root of the thumb; he should then touch 
with water, the “holes” or the cavities in the upper portion 
of the body, such as nostrils, &c., “ with water," 4e, with pure 
water unmixed with any other thing. By mentioning the word 
* water " twice, it is meant that every cavity should be touched with 
water. 

The author further qualifies such waters, by saying “ in the 
natural state,” that have not undergone any modification in smell, 
colour, taste or such, and are free from froth and bubbles. 


By using the word “ tu,” “ also," there is the prohibition of 
the waters brought by the Sadras and of the rain-water. 
BALAMBHATTA’S GLOSS. 


The seven upper cavities should be touched with water: and not the lower 
ones, nor the navel. The áchamana water is thus deseribed in another text :— 
* Let him sip that water which has been taken out (of à tank, well, river, &e.) which 
is free from froth and bubbles, and which has not been heated by fire.” Yama says : 
“The twice-born who sips the water in which hand or fingers have been placed, 
drinks wine (commits the sin of drinking wine)" Prachetas says: “ Let him sip 
thrice or four times the water which is not hot, which is not frothy, which is pure 
to eye, (or strained through a cloth), and which reaches up to the heart." The 
general rule is to sip thrice; to sip four times is optional, The sick, however, 
according to Yama, may use warm water. 


YAJNAVALKYA. 
XXI.—The twice-born become pure by waters reach- 
ing the heart, the throat and the palate, respectively. 
Women and Südras become pure directly the waters 
once reach the palate.—21. 
MITAKSARA. 
The twice-born classes are purified by waters respectively reach- 
ing the heart, the throat and the palate. The women and the Sâ- 


-* 


Gur n 
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dras are purified when waters touch the last of these, namely, the 
palate. 

" Once " is used to distinguish the Sadras and women from the 
Vaisyas (who sip thrice ; their waters also reach the end of the palate). 
By the word “cha” in the text the uninitiated persons are also in- 
cluded. 

BALAMBHATTA'S GLOSS. 
Manu lays down the following (II. 62) :— 


* A Bráhmana is purified by water that reaches his heart, a Ksatriya by reaching 
his throat, a Vaisya by water taken into his mouth, (and) a Südra by water touched 
with the extremity (of his lips)." The word antatah has been differently explained. 


According to Kalpataru, the Sudras should also drink water but only once. But 
Sridatta holds that he should only touch the water with the extremity (antah) of the 
lips and not drink it. 


The following rules are laid down in Agasta Samhita, Gautama Tantra, etc :— 

“The twice-born should first wash his hands and feet, tie the top lock, and then 
perform Achamana according to the rules of his own school or according to Pauránik 
method. 

With the three words Kesava, Náráyana, Madhiva, he should drink water ; with 
the two words Govinda and Visnuhe should wash his hands; with the two words 
Madhusudana and Trivikrama he should touch his both lips ; and with the two 
words Vátiana and Sridhara he should rub the lips; with the one word Hrisikesa 
he should wash the hands ; then with the word Padmanábha he should wash his feet ; 
with Dámodara, he should sprinkle the head ; with Sankarsana, the mouth; with 
Vásudeva and Pradyumna, the two nostrils; with Aniruddha and Purusottama, the 
two eyes ; with Adoksaja and Nrisimha, the two ears ; with Achyuta, the navel; with 
Janárdana, the heart; with Upendra, the head; with Hari and Krisna, the two 
shoulders. ! 


AUSPICIOUS NAKSATRAS FOR UPANAYANA, 


[After the ceremony of the celebration of the first commencement of alphabets, 
Bálambhatta gives a collection of various Sakkalpa mantras employed in different 
ceremonies such as Garbhádhána, Pumsavana, Simantonnayana, J átakarman, Náma- 
karma, Niskriman, Upavesana, Annaprásana, Choala, &c, These Sahkalpa mantras 
are omitted here. The Sankalpa mantras of other ceremonies, not yet described, 
such as Sávitripujá, Godána, Samávartana, Marriage, &c., are also collected here. 
The Sanklapas, according to Tantras, are also shown: so also the Tantric form of 
some ceremonies, The mantras of Suryávalokana, Niskráman, Upavesana and 
Annaprásana are also given there.] 


[Bálambhatta then enters into along discussion as to the auspicious time for 
performing Upanayana. A summary of it is herein given.] 


According to Vasistha the following asterisms are auspicious, i.e., when the moon 
is in these constellations the Upanayana may be performed :— 

(1) Hasta, (2) Chitra, (3) Sváti, (4) Sravana, (5) Dhanisthá, (6) Satabhisá, (7) 
Uttará-sádhá, (8) Abhijit, (9) Anurádhá, (10) Visákhá, (11) Jyesthá, (12) Uttara- 
phálguni, (18) Revati, (14) Punarvasu, (15) Pusyá. These are good for tying the 
acred girdle :—Uttarapbálguni, Uttarásádhá, Uttara Bhádrapada, Hasta, Anuradha, 
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Mrigasiráh, Rohini, Chitra, Revati, and Punarvasu. These are good for Upanayana :— 
Asvini, Pusyá, Dhanisthá, Satabbisa, Svati, Sravaná. These are middling. 

Kasyapa says :-— , 

Anuradha, Sravaná, Dhanistha, Satabhisá, Hasta, Chitra, Sváti, Uttaraphálguni, 
Uttarásádhá, Uttarabhádrapada, Abhijit, Punarvasu, Pusyá, A$vini, Visákhá. These 
&re good stars for Upanayana. 

Guru says :— 

Uttara Phálguái, Uttarásndhá, Uttara Bhádrapada, Rohini. Hasta, Anurádbá, 
Jyesthá, Chitra, Punarvasu, Mrigasiráh are good for Upanayana, 

Nárada also: — 

Uttaraphálguni, Utiarásádhá, Uttara Bhádrapada, Jyesthá, Mrigasira, Punar- 
vasu. Sravaná, Dhanisthá, Satabhisa, Asvini, Anuradha, Rohini, are good for 
Upanayana. 

According to Kalyána Kalpadruma, the Rig-vedins should observe the following 
constellations :— 

Mala, Hastá, Chitra, Svati, Aslesá, Ardrá, Parva Phálguni, Pürvás&dhá, Pürvá- 
Bhádrapada. These are good for girdle ceremony for the Rig-vedins. 

The Yajur-Vedins, the following :— 

Pusyá, Punarvasu, Revati, Hastá, Anurádhá, Mrigasiráh, Rohini. These are 
best for Yajur-vedins, for Upanayana, 

The Sáma-vedins, the following :— 

Pusyá, Sváti, Hasta, Asvini, Ardra, Sravana, Uttara Phálguni, Uttarasacaha, 
Uttara -Bhadrapada, These are good for Sima-vedin for tying girdle. 

The Atharva-vedins, the following :— 

Mrigasirah, Anuradha, Asvini, Hastá, Chitra, Sváti, Punarvasu, Jyesthá, These 
are good for Atharva- vedins for Upanayana, 

These sixteen asterisms are auspicious for the Upanayana of a Bráhmana, Some 
reject Punarvasu, See Rája Martanda, Bálambhatta, however, is of different opinion. 

The Ksatriyas and Vaisyas, have twenty-two asterisms, the Bráhmanas have 
Sixteen. . 

[Then Bálambhatta gives a short method of Upanayana to be observed in eases 
of penance. There are certain sins for which the penance is initiation de novo. This 
penitential Upanayana is not done with full rites of the original Upanayana.] 

Infirm may be initiated.— According to Baudháyana, the idiot, deaf and dumb may 
also be initiated. For their Upanayana, any season may be chosen: the asterism 
should be auspicious. After feeding the Brahmanas, and causing them to pronounce 
blessing, the hair must be shaven: and the boy should have a bath. He should be 
dressed in pure clothes, the top-lock should be tied, All rites are gone through, 
but in silence, £.e., without the utterance of the sacred formulas, as the boy, through 
infirmity, cannot recite the mantras, the Acharya does it for him. 


[The method of Sandhya Updsand, Bathing and T'ilaka.]* 
YXÁINAVALKYA. 
XXIL—Bathing, sprinkling the body with Mantras 
addressed to the Waters, retention of breath, adoration 


* For a detailed account of these, see “The daily practice of the Hindus" third 
edition, revised and enlarged, published as Vol, XX in the Sacred Books of the Hindus. 
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of the Sun and the daily repetition of the Gayatri should 
be perfórmed.—27. 
MITAKSARA. 

Bathing early in the morning according to the rules; sprink- 
ling the body with appropriate scriptural Mantras, such as begin 
with “ Apo-histhá &c ,” addressed to the Waters. 

The retention of breath is Prindyama to be described later on. 

Then the adoration or Upasthána or coming in the presence of 
the Sun with solar Mantras, and the daily repetition or muttering 
inaudibly the Giyatri, “ Tat Savitur Varenyam, ete., " be performed. 

The phrase * must be performed " is to be added to every one 
of the above clauses, by reason of its occurring in a previous 
passage. 

Note.—The mantras addressed to waters are these :— 

Om; Apo histhá mayobhuvah, tána ürje dadhátana, mahe 
ranáya chakgase. | 

Om; Yo vah sivatamo rasah, tasya bhájayateha nah; usatir 
iva mátarah. 

Om; Tasmá arah gamáma vah yasya ksayáya jinvatha; Apo 
janayathá cha nah. 


. 


(Rig. X. 9. 1 to 3.) 

O ye Âpas (All-pervading Divine Currents) since you are the sources of plea- 
sure, help us therefore by giving us energy, so that we may feel the Mighty Sound. 

That essence of yours which is most auspicious, of that a share give us here. 
As loving mothers (suck the babe). 

O Waters! we approach thee all for our sins to be destroyed, Give us strength 
to cope with sin. 

Om, Drupadádiva mumuchánah svinnah snáto malddiva; 

pütam pavitrenev ájyam ápah sundhantu mainasab. (Yajur Veda. 


XX. 20.) 

Om, even as the perspiring gets relief from the shade of the tree, as bathing 
removes the impurities of the body, as the ghee becomes purified by its purifying 
agent,—se let the Waters purify me from all sins. 

Then Offer Arghya to the Sun, Themantras addressed to the Sun are these. 

Om! Udvayam tamasas pari, Svah pasyanta uttaram ; 


Devam Devatrá Sáryam, aganma jyotir uttamam. 
We have gone out of the encircling darkness, and have seen the high heaven, 
and the Divine Sun full of great light inthe sky. (Rig. Veda I. 50, 10.) 
Om, Udutyam Játavedasam Devam vahanti ketavah; Drise 
Visvaya Süryam. 
His heralds bear Him up aloft, the God who knoweth all that lives; Sürya that 
all may look on him, (Rig Veda I. 50. 1.) 
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Om! Chitram Devánám udagád anikam; Chaksur Mitrasya, 
Varunasyágneh ; 
Apra-Dyév4 Prithivi antarikeam ; Sürya &tmá jagatas tasthusad 
chasváha. 

The brilliant Presence of the Gods hath risen, the eye of Mitra, Varuna and 
Agni. 

The soul of all that moveth not or moveth, the Sun hath filled.the air, earth 
and heaven. 

Om! Tach chaksur devahitam purastách chhukram uchcharat. 

Padyema saradah satam, Jivema saradah satam, srinuy4m 
daradah datam, Prabraváma daradah datam, Adináh sy4ma saradoh 
satam, Bhüyas cha saradah datát. (Rig Veda VII. 66. 16.) 

That Eye (of the-universe), the beloved of the Gods, the Brilliant (Sun) arises in 
the East. May we see for a hundred years, live for a hundred years, hear fora 
hundred years, speak for a hundred years, be rich fora hundred years—yea, more 
than hundred years. 

The Tilaka or mark on the Forehead. 

After Achamana, the proper caste mark (tilaka) should be painted on the fore- 
head. The mark may be made either with the thumb, or the middle finger or the ring 
finger or the index finger, according to the desire to be accomplished. 

The mark should be made on various parts of the body, uttering the different 
names of Hari, as given in the following list :— 


Forehead (laláta) ... ae i8 .. . Kesava. 
Stomach e It iss vis Narayana. 
Heart... ET — E E Mádhava. 
Throat ... ET Ts ese 2H Govinda. 
Right side of the stomach ... a - Visnu. 

On the right arm ... sis T T Madhusüdana, 
Ear (right) "m n S ju Trivikrama. 
Left of the stomach as A. - Vámana. 
Left arm zs: ase Vas vee Sridhara. 
Left ear see see se = Hrisikeása. 
Back ET yif Wes sd Padmanábha. 
Bhoulder bey eee xe se Dámodara. 
Head (with Müla Mantra) ... ies E Vasudeva. 


The forehead mark may be Ordhapundra for Siva: or for Visnu. Cn the head, 
the mark is to be made with the Mala Mantra. In other places with the above 
twelve names. The mantras are: Om Kesavaya namah (forehead), Om Nardyandya 
namah (stomach), &c. ; 

The forms of the mark are different in different parts of the body. In some 
places, it is a horizontal line, and in others vertical, &c. Thus near the ears it is 
vertical, near the heart like a lotus, on the stomach likea candle flame, like the bam- 
boo leaf of the arms, like jambu fruit, under the shoulder, &c, 


The forehead mark should be ten angulas (quarter inches) in length, This is 
the best of all, The middling in nine angulas, next is eight aigulas or seven, six or 
five aügulas : from the beginning of the nose to the beginning of the hair. 

The sacred ash also may be similarly used. [Uhe details of it are omitted]. 
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THE PRANAYAMA. 
MITAKSARA. 


Tha author now describes tha nature (method) of the Reten- 
tion of Breath. 


YAJNAVALKYA. 

XXIIL—He should repeat inaudibly the Gáyatri 
with its head and preceded by the Vyáhritis, to each of 
which the syllable Om should be added; doing this 
thrice is known as the retention of breath.—23. 


MITAESARÁ. 

The above-mentioned Gayatri coupled with its Siras, namely 
the Mantras “ Apojyotih, &c.” and being preceded by the already 
mentioned Vyáhritis; while to each Vyáhriti is prefixed the syllable 
Om, as Om Bhuh, Om Bhuvah, Om Svar, Om, Mahah, &e., should be 
recited three times mentally, having restrained the breath flowing 
through the mouth and the nose. Such fepetition is always called 
Pranayama. 

BALAMBHATTA’S GLOSS, 


The Pránáyáma consists of three processes, first breathing in slowly through 
one nostril. It is technically named Püraka. The second is retaining the breath by 
closing both nostrils, for a period more or less prolonged. It is called Kumbhaka, 
The third is breathing out slowly through the other nostril. It is called Rechaka. 
In Sandhy$, the period of time for each process is of the same duration, namely, the 
time taken in reciting the whole Gayatri and Siras, 

In performing Pránáyáma, the left nostril should be closed by pressing it with 
the ring and little fingers of the right hand, and air drawn in through the right 
nostril. Then the right nostril should also be elosed by the thumb; and the air re- 
tained. Then the ring and little fingers should be raised and the air expelled from 
the lett nostril. 


YAJNAVALKYA. 

XXIV.—Having restrained the breath and sprinkled 
water with the three richas (hymns) addressed to the 
Waters, let him sit, reciting the Savitri, westward, till 
the stars rise.—24. 

XXV (a)—In the morning twilight in the same 
manner, he ghould sit eastward till the sun is seen.— 


25 (a). 
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MITAKSARA. 


Having performed the Pránáyáma as described above, and having 
sprinkled water on his body with the above-mentioned three Mantras 
addressed to the Waters, and reciting the Savitri, “he should sit 
westwards in the twilight," meaning that the face should be towards 
the west. “Till the stars rise," so long as the stars do not rise. 

* In the morning twilight," t.e., at the time of dawn, he should 
sit facing the east, till the rising of the sun, observing the above- 
mentioned rules. That prayer or ceremony which is ordained to be 
performed at the junction (Sandhi) of day and night is called San- 
dhyá. The day is that period of time during which the total disc of 
the sun is capable of being seen. The reverse of this isnight. That 
time during which the solar disc is partially visible is called Sandhi 
or twilight. 

BALAMBHATTA'S GLOSS, 


[Balambhatta gives here the method of the Sandhyá prayer. We summarise it 
below. For fuller details, see our “ Daily Practice of the Hindus."] 

After Pránáyáma, one should perform japa both morning and evening. In the 
morning one should sit facing east, in the evening facing west. 

[The various portions of the Sandhy4 are] :— 

Mantra Achamana.—This is done by reciting the mantras Suryascha má manyus 
Cha, &c.,in the morning ; Ápah punantu, &c., at midday, and Süryaseha, &c., again 
in the evéning (with a slight change. ) See the * Daily Practice of the Hindus.” 

Second Márjana,—After Achamana, let him have márjana, with Om, Vyáhritis 
S4vitri, and the mantras Apo histhàá, &c., and Gáyatri with Birasa (for dotails see 
the “ Daily Practice”). 


PAPA PURUSA NIRASANAM OR AGHAMARSANA, 


This is done by taking water in the hollow of the palm of the right hand, and 
thinking of the sin as personified and as coming out of the nostril and entering into 
this water. The verses Ritam cha, Satyam cha, &c., should be recited. Drive out the 
person of sin from the right nostril ‘nto this water, and without looking at it throw this 
water towards one's left on the ground. The Vájasaneyins read also Drupadádiva, 
While reciting the mantras the Pránas must be restrained. The sin is personified as 
having its head consisting of the sin of killing a Bráhmana, the arms consist of the 
sin of stealing gold, the heart is made up of the sin of drinking wine, the loin is the 
sin of defiling the bed of one’s spiritual preceptor ; all the limbs are of sin, the hairs 
of the body are small sins, the beard and eyes are blood red, and he holds as word 
and shield, and is of black color and residing in one's heart, See the “ Daily 
Practice.” 

Offering Arghya. —' Then Arghya should be given, as laid down in the Grihys- 
Sdtras, After Achamana take a handful (Anjali) of water with durbha rice, flowers, 
sandal paste in it, stand facing the sun, recite the SAvitri preceded by the Vyühritis 
and the Pranava, and offer three such handfuls, This offering is called Arghya. 
offering. Then perambulate saying “Asau Aditya Brahma,” and then sip water, 
For details see the * Daily Practice.” 
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Japa.—In the morning, mid-day and evening, one should recite the Gayatri, 
silently. He should think of the Devi, either in the heart, or in the solar orb. He 
should meditate on the sense of the mantra, calmly and quietly, without hurry or 
worry. Tho mind should be contented, and pure and under control. He may recite it 
either 108 times or 28 times or at least 10 times, at each Sandhyá. The counting 
should be made on the right hand which should be covered up with a cloth. One 
should not make japa while going or standing or doing some work or in an impure 
state, or keeping no count, He should not touch any portion of the body below 
the navel, 

The Asana.—The seat should be of silk or blanket or skin or flax or wood or 
leaves, The skin of black antelope gives knowledge, that of tiger emancipation and 
all desires, so also a spotted blanket gives all desires. The bamboo seat causes 
poverty, the stone causes disease; the earth, causes sorrow, the painted wooden 
seat, causes ill-luck; straw seat causes loss of wealth and fame, a seat made of 
leaves causes delusion or mental hallucination. The sana mantra is given in 
* Daily Practice of the Hindus.” 

The rosary.—It may be of conch shells of silver-like lustre or-of lotus beads or 
rudráksa or crystal or gem or pearl or silver or golden beads or the phalanges of 
one’s fingers, The fruit is one hundred, if the beads are of conch or gems ; thousand, 
if made of coral; ten thousand, if made of crystal; a lac, if made of pearl; ten lacs, if 
made of padmáksa ; koti, if made of gold ; and infinite, if of rudráksa. 

The rosary may consist of 108 beads or 54 beads or 27 beads. 

After japa one should bid farewell to the Gáyatri with certain mantras. See 
the “ Daily Practice of the Hindus.” 

If owing to some accident, the morning or mid-day Sandhy& be not performed, 
then it should be done in the early part of the night, within three hours of the 
sunset, in which no bath or Brahmayajiia or solar hymns are necessary. 


ACHAMANA MANTRAS, 

[The explanation of Achamana and the G4yatri Mantra is thus given in Bálam- 

bhatti.] 
i May the Supreme Brahman called Agni, and may the presiding Deva of anger 
and may the Great Souls, who have conquered anger, protect me from the sins com- 
mited by my spirit of anger (manyu). Whatever sin I have committed by night 
through my mind, speech, or hands or feet, or stomach or the organ, may Day destroy 
all that sin and its author (my egoism). I throw it (to be consumed) into this Agni, 
the Iuminous cause of Immortality, the Supreme Brahman. T. A. X, 24.1. 

May the All-pervading purify this clod (my physical body), may my physical 
body thus purified, in its turn purify my subtle body, May the Lord of the Devas— 
the Supreme Self—purify me. May the sacred and the ever-pure Veda purify me, 
may the pas purify all sins, such as, eating the leavings of another, or improper 
food, or evil conduct or accepting gift from sinners, Sváhá. Tait. A. X. 23. 1. 


THE GAYATRI WITH ITS VYAHITRIS AND SIRAS. 
ait ag: Wait aga: Wait eas Shares atta at ara: aT 
aed uot acahtgated ait gaa ata A Ara: waar at 
aA Strat Tava war TERTI It 
sit Om, this syllable is the name of Param Brahman. 4: Bhah, 
that in which all beings exist (bhavanti) is called Bhüh. ya: Bhuvah, 


68 - YÁJNAVALKYA SMRITI. 


he who sustains (bhávaysti! and maintains the universe is called 
Bhuvah, ga: Suvah, that which is easily attained. It is compound 
of q well or easily and »/ri to go, iryati susthub. The affix is fa u 
ag: Mahah, the adored: honored, or adorable. It is derived from 
the „maha to honor, and the affix sat stt: Janah, the creator: from 
the Jsi to create and the affix wgqi ew? Tapah, the Punisher or 
Remorse-giver from the vaq to heat, with the affix sga n uat Satyam, 
the true; that which remains unchanged in all the three times, past, 
present and future, who is not conditioned by time. efag: Savitub, 
of the Inciter: the inner compeller, thé conscience, ave Varenyam, 
adorable. «wi Bhargab, the burning form, the form by which the 
bondage of Samsara is consumed: the Sach-chid-Ananda form: the 
Bliss-form. mfg Dhimahi, we meditate. strearq Prachodayát, may 
he stimulate. rq: Apah, all-pervading. shh Jyotih, the Light, Ín- 
telligenoe. Å Rasam, happiness. wga Amritam, the Immortality, 
the Release. Thus is Brahman. sS Om, I acknowledge him: a 
particle of assent. That is, I meditate, 
TRANSLATION, 


Vydhritis.—The Supreme Brahman (Om) is the support of all beings, and their 
Rustainer. He is easily attained : and is the Adorable, the Creator, the Punisher or 
Remorse-giver, and the Ever-true, 

Gdyatri—We meditate on the adorable blissful form of God, the Conscience, 
May He stimulate all our faculties. 

Siras.—I acknowledge Brahman to be All-pervading, All-intelligence, All- 
happiness and Immortality, He is Bhüh (the all-support), Bhuvah (the all-nourish- 
er), and Svah (the all-approaehable). 

Another meaning of this Gayatri is :~ 

I meditate (with my three-fold consciousness) on the adorable divine Fire of 

the unchangeable Oreator: who is called Tat. May Laksmi and Náráyana stimulate 
' my cognitions. 

Another meaning of the Gayatri is :— 

I meditate on God (who creates as) Brahma, sustains as Vignu, and destroys as, 
Siva : and who as Turtya is above all these three, &c. 

Or the word “ Bharga” may mean ‘food,’ and * Dhiyah" mean “ actions,” 

Through the grace of that God Savitá, who stimulates our activities, may wa 
be capable of upholding food: (i.e., we get our daily food through the grace of God) 

Sandhyd,—A person is unclean, and incapable of performing any religious work 
if he does not perform the daily Bandhyá, (Dakga). So also says Chhandoga 
Parigista. Thé conjunction of day and night—that time when thére aró neither 
stars nor sun—the twilight is called Sandhyá. The time, however, of performing 
the evening prayer is just when the disc of the sun has gone half down the horizon : 
till the stars appear. In Vriddha Yájüavalkya, the time is when thé sum has not 
risen (in the morning) and when it has not fully set (in the evebing). 
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The word Sandhyá, therefore, secondarily means all those acts, such as Prá- 
náyáma, &o , prayers, &c., to be performed at that particular time. Others (Vriddha 
YXájüavalkya) mean by Sandhyá, a particular Devi, presiding over these portions of 
the day. The morning is called Gáyatri, the mid-day is Savitri, the evening is 
named Sarasvati, the Goddess of morning is white, of the noon, red; and of the 

evening, black or dark blue. 

According to Madhava, it is called Sandhyá, because this is performed at the 
time called Sandhyá. 

According to Nrisimha, it is called Sandhy4 because it is complete (sam)-medi- 
tation, (dhya—to meditate). 

Some say that by Sandhy&, Upásaná meditation, is meant which is the principal 
part, Others say that Japa of the Gayatriis the principal part: and dhyána is 
merely a subordinate part. According to Áévaláyana and Manu, Japa is the main 
part of Sandhyá. (Manu IV. 94). 

* By prolonging the Sandhyá, the sages obtained long life, wisdom, honor, fame 
and excellence in Vedic knowledge," 

This extract from Manu, regarding the Sandhya, shows that Japa is meant 
here by the word Sandhy4 : for Japa alone can be prolonged by reciting the mantra 
a thousand times or more; and not Pránáyáma or others; the time of which is 
strictly limited. 

N,B,— For detailed accounts of Achamana, Sandhya and Gáyairi, consult. “The 
Daily Practice of the Hindus,” 3rd edition (revised and enlarged), published as Vol. 
XX “ The Sacred Books of the Hindus.” 


YAJNAVALKYA. 
XXV (b).—Then the fire sacrifice should be per- 
formed, at both the twilights also.—25 (b). 
MITAKSARA. 


“Then” after performing the twilight prayers, he should per- 
form at both twilights (morning and evening) the fire ceremony, t.e., 
the ceremony or work done in fire, such as, throwing fuel, &c., into 
it. This should be done according to the rules of one's own 
Grihya-sütras. 
BALAMBHATTA. 

The force of the word “api,” “also,” in the verse is to ordain that the fire- 
sacrifice should be done at both twilights, and not in only one of them (either in 
the morning or evening). So also Manu (II 186 :—“ Having brought sacred fuel 
from a distance, let him place it anywhere but on the ground, and let him, un- 
wearied, make with it burnt oblations to the sacred fire, both evening and morning.” 
ef. Manu II. 176 also. 

In omitting to perform this, there is sin, as declared by Hárita, Some say 
that this Homa should be done in the evening alone (Laug&ksi). 

The sacrificial wood should he as described by K&tyáyana. It should not 
be thicker than one's thumb ; nor bark-less, nor worm-eaten, not more than a spaa 
in length, nor branching. In the Váyaviya it is said that the fuel should be of 
Palááa; in its absence, Khádira, or Sami, or Hohitaka, or Aévattha, may bo used 
as Samidh. 
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If this fire-rite is omitted, one incurs guilt : and pr&yaschitta must be per- 
formed. The time of its perfcrmance is before or after begging. 

The Sankalpa.—Restraining the breaths, let him utter the Sankalpa :—“Pra- 
nánáyamya (Prátar or Sáyam) Agni Káryam Karisye.” Then taking the Samidh 
in hand recite :— 

Agnaye samidham &hársam, brihate játavedase 

Taya tvam agne vardhasva samidhá Brahmanávayam. 

“To Agni I have brought a piece of wood, to the great Játavedas. 
Through that piece of wood increase thou, O Agni; through the 
Brahman, may we increase. Svaha.” (Asvaláyana. G.-S., I. 21. 1). 

Om: tejasámásamanajmi. 

Mayi medhám mayi prajám mayy agnis tejo dadhátu. 

Mayi medhám mayi prajám mayi Indra indriyam dadhátu. 

Mayi medhám mayi prajám mayi Saryo bhrájo dadhátu. 

Yat te agne tejas tená'ham tejasvi bhüyásam. 

Yat te agne varchas tená'ham varchasvi bhüyásam. 

Yat te agne haras tená'ham harasvi bhüyásam. 

[The above is from the A$val&áyana G.-S. We give the translation of the whole 
passage here.] 

Having put the fuel (on the fire) and having touched the fire, he three times 
wipes off his face with (the words) “ With splendour I anoint myself." 

8. “For with splendour does he anoint myself ”—this is understood (in the 
Bruti.) 

4. “On me may Agni bestow insight, on me offspring, on me splendour, 

* On me may Indra bestow insight, on me offspring, on me strength (indriya). 

“On me may Sürya bestow insight, on me offspring, on me radiance,” 

“What thy splendour is, Agni, may I thereby become resplendent.” 

“What thy vigour is, Agni, may I thereby become vigorous.” 

* What thy consuming power is, Agni, may I thereby obtain consuming power," 

Then taking the sacred ash (vibhütim), let him recite :— 

Mâ nas toke, tanaye, má na áyau, má no gosu, má no asvesu 
ririgah. 

Virén má no Rudra bhámino vadhir, havigmantah sadamitvá 


havámahe. 
RIG VEDA I. 114. 8 


Harm us not, Rudra, in our seed and progeney, harm us not in the living, nor 


in cows or steeds. 
Slay not our heroes in the fury of thy wrath. Bringing oblations evermore 


we call to thee, 

Tryáyusam Jamadagneh, Kasyapasya try&yugam, Agastyasya 
iryáyusam, yad .Deván&m trydyugam tan me astu trydyugam 
Satáyusam. 

“The three-fold age of Jamadagni, Ka$yapa's three-fold. age, the three-fold 
age of Agastya, the three-fold age that belongs to the devas; may that three-fold 
age be mine, may that hundred-fold age be mine, Sv4h4.” (VS. 3.6.2. H.G, 1. 9.6.) 
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Om cha me Svarascha me, Yajñopa cha te namas cha. Yat te 
nyünam tasmai ta upayate ti riktam tasmai te namah. (Asvalayapa 
Srauta Sütra I. 11. 15). 

Then recite the following Svasti Mantra :— 

Sraddhám medhám Yasah prajüám vidyam buddhim sriyam 

balam. 


Ayusyam teja árogyam dehi me havyaváhana: dehi me havya 
vahana Om namo namah. ' 

“O Havyavâhana! Give me faith, memory, fame, wisdom, learning, intelli- 
gence, prosperity, strength, long life, vigour, health, Give these to me O Havya- 
váhana! Om, namo namah.” 

[Agni, of course, here means the Supreme God. Then recite any Agni-stotra.] 

Then recite (the following names of God in the vocative) Kesava! Narayana ! 
Mádhava ! Govinda! Visno! Madhusüdana! Trivikrama ! Vamana! Sridhara ! Hrisi- 
kesa! Padmanábha! Dámodara! Samkarsana! Vasudeva! Pradyumna ; Aniruddha ! 


Purusottama: Adhoksaja! Nárasimha! Achyuta! Janárdana! Upendra! Hare! Sri 
Krisnaya namah. 


E] 


The method of abhivádana. 
YAJNAVALKYA. 


X XVI (a).—Then he should bow to the elders saying 
I am so and so.—26 (a). 
i MITAKSARA. 
Afterwards he should humbly salute the ‘elders,’ the Guru, 


etc, How ? By saying I am Deva Datta Sarma, i.e., he should 
mention his name. 
BÁLAMBHATTA'S GLOSS. 


The saluting of the elders isof universal application and not confined to 
fandhyá only. This verse lays down the method of such salutation whenever occasion 
may.,arise to salute the elders. So also Manu (II. 122 and 124) :—“ After the word 
of salutation,a Bráhmana who greets an elder must pronounce his name, saying, 
“Tam N. N.” In saluting he should pronounce after his name the word bhoh ; for the 
sages have declared that the nature of bhoh is the same as that of all proper names." 

After the word salutation, one should add the word *abhivádaye," “I greet” 
(Párijáta kára). 

The word ‘vipra’ ‘Brahmana’ in the above text is illustrative of all twice- 
born castes, The formula of abhivádana is :—‘‘ Abhivádaye amuka Sarma namáham 
asmi Bhoh.” “I N,N. Sarma by name greet.” As to upasamgrahana or feet-clasping, 
Manu further says (II. 72) : —* With crossed hands he must clasp the feet of the 
teacher, always unwearied, must say: Ho, recite! He shall leave off when the 
teacher says: Let a stoppage take place," 

Thus saying “Belonging to so and so gotra, I, Deva Datta Sarma, bho abhi- 
vádaye.' He should touch his both ears, and holding the feet of his Guru by his 
right and left hands respectively, he should bow down his head. "This is Upasam- 
grahana, In abhivádana there is no elasping of feet; mere touching the feet is 
enough ; or even not that. In Gayatri abhivádana, the word abhivádaye comes last ; 
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as “amuka gotra Deva Datta Sarmáham bho abhivadaye.” In ordinary abhivadana, 
the formula is *abhivádaye Deva Datta námáham asmi bhoh." There is, however, 
this speciality about twilight devotion abhivádana that the elders may do it to the 
youngers also; as says Yama :—* In the Sandhyá, the elder may greet with abhi- 
vádana the younger also—with the exception of the son, the pupil, the daughter's 
sob, and the husband of the daughter.” 


Manu lays down this specific rule of abhivádana (II. 123) :— To those persens 
who, when a name is pronounced, do noé understand the meaning of the salutation, 
a, wise man should say, 'It is I; and he should address in the same manner all 
women." : 

That is, those who through their ignorance of Samskrita or the Sacred Law, do 
not know the proper formula of abhivádana, should be addressed as mentioned 
above, In returning the abhivádana of an ignorant person, Manu lays down this 
rule (I, 128) “A Bráhmana who does not know the form of returning a salutation, 
must not be saluted by a learned man; as a Sudra, even so is he,” 


The proper method of returning an abhivádana greeting is thus laid down by 
Manu (IIL, 125). “A Bràhmaga should thus be saluted in return, ‘may’st thou be 
long lived, O gentle one!’ and the vowel" must be added at the end of the 
mame of the person, addressed, the syllable preceding it being drawn out to the 
length of three moras (mátrás)." 

Panini also gives this rule, 

Vasietha also says thus (XIII. 46) -—“ When a salute is returned, the last vowel 
of the noun standing in the vocative is produced to the length of three moras, and 
if it is a diphthong (* or $m) changeable according to the Sandhi rules, it becomes 
ay (9m) or Av (wa) eg., bho, bháv." This text, indirectly shdws that the 
conjunctien ef letters is not compulsory in every caso. (The Sandhi is optional). 


Says Manu (Ii. 134) :—' Srotriyas, though three years intervene between their 
ages, but blood-relations only if the difference of age be very small.” Among 
Srotriyas (not related by blood), the elder is he who is older at least by three years, 
and deserves abhivádana. Among blood-relations, agnates or cognates, one who is 
older by a day even is to be so greeted. For “ Vayasya” is defined as those born 
on the same day, Those who are sot older by three years, Manu lays down the 
following rule (II. 127):—“ Let him ask a Bráhmaná, on meeting him, after his 
health, (with the word) kusala, Ksatriya with the werd an&maya, a Vaisya (with the 
word) kgema, and a Sidra (with the word) árogya." This, of course, applies when a 
person of one caste meets with another of his own caste of a tower caste, but not 
when a person of a lower caste addresses one of a higher caste. Manu farther says 
(11.128):—He who has been initiated (to perform a Srauta sacrifice) must not be 
addressed by his name, even though he bo a younger man; he who knows the sacred 
law must use in speaking to such (a man the particle) bhoh and (the pronoun) bhavat 
* your worship,” (I1. 129). Fora female, whois the wife of another man, and not a 
blood-relation, he must say; * Lady’ (bhavati) or! “ Beloved sister,” 

After the sacrifice is over, the name should be taken. These rules apply to 
married stage also, and not confined to students. 

The Vigna Pur&na lays down the rule that he should study the Vedas also. A 
Brahmans shoutd leatn the particular branch (S4kh& of the Veda, special to his 
Yamily ; aird then learn the other Vedas. He should know the meaniogs also. Mere 
learning by rote is altrost useless. Vasigtha also insists on one's studying his own 
Bakha with ita appendages, and foHowing the ritual of his own school, otherwise he 


» 
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incurs the guilt of Brahma-slaying. So also Manu (II.168):—“A twice-born man 
who, not having studied the Veda, applies himself to other and worldly study, soon 
falis, even while living, to the condition of a Südra and his decendants after him." 

And Manu (IV. 99) :—* Let him not recite the texts indistinetly, nor in the 
presence of Südras ; nor let him, if in the latter part of the night he is tired with 
reciting the Veda, go again to sleep. (100.) According to the rule declared above, 
Jet him recite the daily portion of the Mantras, and a zealous Brahmana, who is not 
in distress, shall study the Bráhmana and the Mantra Samhité.” So the study of 
the Samhita or Mantra portion is absolutely necessary and can never be dispensed 
with, while the Bráhmana portion may be dispensed with. 

A Bàdra also, belonging to a respectable family and having good qualities 
should be taught, though not initiated with Upanayana Jaan em enmienda, 
Susruta states this opinion. 


YAJNAVALKYA. 
XXVI (6).—He should serve or worship the pre- 


ceptor for the sake of learning and should be attentive. 
—26 (b). 
MITAKSARA. 

Then he should worship the “ Guru” or the preceptor to be 
described later on; * worship," £e, he should be devoted to his 
service and remain obedient to him. “For the sake of learning, " 
i.e., in order to get perfection in study : or to complete his studies. 
* Be attentive ’—He should not have his mind wandering about. 

BALAMBHATTA’S GLOSS. 


The force of * in the verse is to denote AA ‘then,’ ‘so also.” Thatis, some- 
thing more should be done in the case of the Guru, than mere greeting, to which as 
an elder he is, of course, entitled. One must even go the length of “ worshipping” 
him. That is tosay, he must serve the Guru while a student, and be always 
obedient, to him when the period of studentship is over, cf. Manu. IL 71, 72, 191. 


YAINAVALKY¥A. 


XXVII.—And also he should study when invited. 
Whatever he obtains, he should present it to him. He 
should always promote his interest by all acts of mind, 
speech and body.—27. 

MITAKSARA. 

“ Invited he should study, " when he is invited by the Guru, he 
should not himself urge the Guru to teach him. Whatever he ob- 
tains, he should. offer all that to the Guru. Moreover he should 
promote “his” (the Guru’s) interest. “ Always," constantly with 
all acts of mind, speech, and body. He should not do anything to 


his disadvantage. By the use of the word “also” it is meant that 
10 
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when he is in the presence of his Guru, he should avoid “ covering 
bis throat," ' crossing his legs,” “leaning,” ete., as described by 
Gautama (Chap. II. 14). 
BALAMBHATTA’S GLOSS, 

The force of the word * api" in the verse is that of ‘eva’ or “only,” and so 

the commentator explains it as * &huta eva,” cf. Manu IT. 191, 73, 74. 
The proper pupils, 
YAJNAVALKYA, 


XXVIIL.—QGrateful, non-hating, intelligent, pure, 
healthy, non-envious, honest, energetic, kindred, one 
who imparts knowledge or makes present of money, 
such a student should be taught according to Dharma.— 
28. 

MITAKSARA. 


“Grateful,” one who does not forget the benefits received. 
* Non-hating,” merciful. “Intelligent,” apt in understanding and 
retaining instruction, “ Pure,” clean in mind and body. “ Healthy,” 
. free from mental and bodily disease. ‘‘ Non-envious," he who does 
not expose the fault and publishes the good work of others. *'Vir- 
tuous," hearing good character and conduct. “ Energetic,” capable 
of doing service. “Kindred,” Bandhus or cognates. ‘ Giver of 
knowledge,” one who teaches any science. “Giver af money,” one 
who gives money as an offering, (not as a salary). 

These qualities, whether existing in fullor in part, must be 
looked after, as far as possible and such students should be taught 
“according to Dharma," i.e., in accordance with the seriptures. Cf, 
Manu 1I. 109. 

The staff, etc. 


YAJNAVALEYA. 

XXIX.—He should also keep the staff, the skin, 
the sacred thread and the girdle. He should-beg from 
blameless Brahmanas for supporting the body.—29. 

MITAKSARA. 

Then according to the well-known directions laid down in other 
Smritis (Manu Chap. II, Verse, 41, &c.,) the student belonging to the 
Bráhmana class, &c., shall keep a staff of palása wood (Butea fron- 
dosa), «&c., skin of black antelope, &c., the sacred thread made of 
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cotton, &c., and the girdle made of Moonja (Saccharum moonja), &c. 
The aforesaid Brahmachári, wearing the staff, &c., should beg from 
* Bráhmanas who are blameless,” i.e., free from the faults of being 
an abhidasta (one accused of a mortal sin,) &c., and who are devoted 
to their proper duties. “ For self support," for maintaining his own 
self, and not others (strangers) with the exception of his guru, and 
guru's wife and son; because of the following rule (of Gautama II. 
39-40). 

* Having offered it to the Guru, he should eat having got his 
permission, or, in his absence, with the permission of his sons, &c." 

The specification of Bráhmana here is, in case when it is 
possible to get one of that class, and is not an imperative rule. As 
to the text “from all classes, the asking of alms," it means the first 
three classes only. As to the text “he may beg from the four 
classes," it refers to cases of distress only. 


BÁLAMBATTA'S GLOSS. 


The staf.—The Dharma sütra says:—' The staff of a Bráhmana should be of 
Palása wood," So also Manu (II. 45) :—-* A Bráhmana shall carry, according to the 
sacred law, a staff of Bilva or Palásá ; a Ksatriya, of Vata or Khádira ; and a Vaisya, 
of Pippala or Udumbara." 

Yama quoted in the Mádhaviya lays down an optional rule :— If these woods 
are nob procurable, then all may use the woods of all sacrificial trees for their 
staves.” 

Manu lays the length of the staff (II 46).—“ The staff of a Bráhmana shall be 
made of such length as to reach the end of his hair; that of a Ksatriya, to reach 
his forehead ; and that of a Vaisya, to reach the tip of his nose,” 

Gautama also lays down the length as reaching the top of the head, the 
forehead, and the tip of the nose, respectively. 

Manu gives the following marks of the staff (II. 47) :—“ Let all the staves be 
straight, without a blemish, handsome to look at, not likely to terrify men, with 
their bark perfect, unhurt by fire.” 


GARMENTS. 


As regards the skin, Manu says (IL 41):—“Let students, according to the 
order of their castes, wear as upper dresses the skins of black antelopes, spotted 
deer, and he-goats, and lower garments made of hemp, flax or wool.” 

So also Vasistha (XI. 61-63) as quoted in the Mádhaviya :—'' The upper dress 
of a Bráhmana shall be the skin of black antelopes ; that of a Ksatriya, the skin of 
a spotted deer ; of a Vaisya, a cow skin, or the hide of a he-goat.” 

Páraskara lays down the following (IL 5, 17-20):—*' The upper garment of 
Brahmana should be an antelope skin; that of a Ksatriya, the skin of a spotted 
deer; that of s Vaisya, a goat’s or a cow’s skin. Or if the prescribed sort of 
garment is not to be had, a cow's hide should be worn by all. 

In the Agni Pur4na :—~ The skins of antelopes, of tigers, and of goats, res- 
pectively, for the Brahmachárins of each caste,” So also the Dharma sütra. Yama 
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gives an option:—“Or all may use the skin of the antelope,” Gautama lays down 
the following rule about the inner garment :— The garments of hemp, flax, grass 
(chira) and wool (kutapa) are for all.” 

Gautama (I. 17-18) gives an alternative :—“ Or undyed cotton garment for all. 
Some say it may be dyed yellow. The garment of the Bráhmanas should be 
without any colour or dyed with colour exuding from a tree, of the Ksatriya dyed 
with madder and of the Vaisya, dyed with tarmeric.” 

Vasistha says (XI. 64) :—“ The lower garment of a Bráhmana shall be white 
and unblemished. (65) That of a Ksatriya, dyed with madder, (66) That of a 
Vaisya, dyed with turmeric or made of raw silk, (67) Or a dress made of undyed 
cotton cloth may be worn by students of all castes,” [The reading of Bálambhatta 
is somewhat different from that of the S. B, E.] 


UPAVITA OR THE SACRED THREAD. 


Manu says (II. 44):—* The sacrificial string of a Bráhmana shall be made of 
cotton, shall be twisted to the right, and consist of three threads, that of a Ksatriya 
of hempen threads, and that of a Vaisya of woollen threads.” 

If this cannot be got, then Devala lays down :—“ The twice-born should keep 
the sacred thread made of cotton flax, govála (cow's hair), hempen (sana), bark of 
tree, or straw, as he can get.” This should be of new thread, as laid down by 
Devala. The thread should be spun in a pure place, and by pure persons. 

[Baudh&yama says (I 5. 5.) :—* The sacrificial thread shall be made of kusá 
grass, or cotton, and consist of thrice three strings. (6) It shall hang down to 
the navel, (7) In putting it on he shall raise the right arm, lower the left, and 
lower the head. (8) The contrary is done at sacrifices to manes, (9) If the 
thread is suspended round the neck, it is called nivita. (10) Ifit is suspended 
below the navel it is called adhopavita."] 

When the sacrificial thread becomes damaged a new one should be taken. 
Manu (II, 64) :—'" His girdle, the skin which serves as his upper garment, his staff, 
his sacrificial thread, and his waterpot he must throw into the water, when they 
have been damaged, and take others, reciting mantras.” i 

The number of the strings depends upon the particular desire that may be 
entertained. As says Pårâsara :—“ He who desires long life, should have many 
sacrificial strings in his sacred thread ; he who desires sons, should have five such 
strings, similarly he who wants dharma, ten or eight; the house-holder, four 
strings, the hermit, the ascetics and the Brahmachárins should have one sacred 
thread each." So also in another Smriti:—“ Two sacred threads should be worn 
in Srauta and Smárta rites ; a third for the sake of garment (uttariya), one desiring 
long life should have many." 

The mode of wearing the sacrificial string differs according to the nature of 
the rite that has to be performed. It can be worn in three ways (D: Passing 
under the right arm pit, (2) Passing under the left arm pit, (3) Or in the neck. 

5. The sacrificial thread (shall be made) of kusa grass, or cotton (and 
consists) of thrice three strings. 

6. (It shall hang down) to the navel, 

7. (In putting it on) he shall raise tho right arm, lower the left, and lower 
the head. . 

8. The contrary (is done at sacrifices) to the manes, 

9. (If the thread is) suspended round the neek, (it is ealled) nivita. 

10. (If it is) suspended below (the navel it is called) adhopavita. 
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11, Let him perform (the rite of personal) purification, facing the east or the 
north, (and) seated in a pure place; (let him) place his right arm between his 
knees and wash both hands up to the wrist and both feet (up to the ankles). 

Apastamba gives the following rules as to the mode of wearing it (As. G.-S., 
L11):— 

1. Now (follow) the ceremonies (the knowledge of) which is derived from 
practice (and not from the Sruti). 

2. They should be performed during the northern course of the sun, on days 
of the first fortnight (of the month) on auspicious days. 

8. With the sacrifical cord suspended over (the sacrificer's) left shoulder. 

4, (The rites should be performed) from left to right, 
5. The beginning should be made on the east side or on the north side. 
6. And also the end, 
7. Ceremonies belonging to the father's (are performed) in the second fort- 
night (of the month). 

8, With the sacrificial cord suspended over the right shoulder. 

9, From right to left. 

10. Ending the south. 


TRE VEDIC STUDY. 


Thus in the Chapter on Five great sacrifices Ásvaláyana lays down the follow~ 
ing rules as to Vedic study (As. G.-S., HI. 2) :— 

1. Now the rules how one should recite (the Vedic texts) for one's self. 

2, He should go out of the village to the east or to the north, bathe in water, 
sip water in a elean spot, elad with the sacrificial cord ; he should spread out his 
garment being not wet, great quantity of Darbha grass, tufts of which are directed 
toward the east, and should sit down thereon with his face turned to the east, 
making a lap, putting together his hands in which he holds purifiers (i.e, Kusa 
blades), so that the right hand lies uppermost. 

It is understood (in the Sruti) ‘This is what Darbha grass is : it is the essence 
of waters and herbs, He thus makes the Brahman provided with essence.’ 

Looking at the point where heaven and earth touch each other, or shutting his 
eyes, or in whatever way he may deem himself apt (for reciting the Veda), thus 
adapting himself he should recite (the sacred texts) for himself. 

8, The Vyáhritis preceded by (the syllable) Om (are pronounced first). 

4. He (then) repeats the Savitri (Rig-Veda II, 62, 10), (firstly) Pada by, Pada, 
(then) hemistich, by hemistich, thirdly the whole, 

Baudh4yana lays down the following on the Five great sacrifices (III. 11. 1) :— 

1. Now these five great sacrifices, which are also ealled the great sacrificial 
are the sacrifice to be offered to the gods, the sacrifice to be offered to the 


sessions, 
offered to all beings, the sacrifice to be offered to men, 


manes, the sacrifice to be 
(and) the sacrifice to be offered to Brahman. 

9. Let him daily offer (something to the gods with the exclamation) Sváhá, 
be it only a piece of fuel. Thereby he performs that sacrifice to the gods. 

3. Let him daily offer (something to the manes with the exclamation) Svadhá, 
be it only a vessel filled with water. Thereby he performs that sacrifice to the 
manes. 

4. Let him daily pay reverence to (all beings) endowed with life. Thereby 


he performs that sacrifice to the beings. 
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5, Let him give food to Brahmanas, be it only roots, fruits, or vegetables. 
Thereby he performs that sacrifice to men. 

6, Let him daily recite the Veda privately, be it only the syllable Om or the 
Vyáhritis. Thereby he performs that sacrifice to be offered to Brahma. 

Eating alms.—So also Mant (11, 48, 51) :—“ Having collected as much food as 
is required from several persons, and having announced it without guile to his 
teacher, let him eat, turning his face towards the east, and having purified himself 
by sipping water." 

As regards the persons from whom one should beg, Manu lays down :—(II. 
183, 184, 185) :—“ A student, being pure, shall daily bring food from the houses of 
men who are not deficient in the knowledge of the Veda and in performing sacri- 
fices, and who are famous for following their lawful occupations. (184) Let him 
not beg from the relatives of his teacher, nor from his own or his mother's blood- 
relations; bat if there are no houses belonging to strangers, let him go to one of 
those named above, taking the last named first (185.) Orif there are no virtuous 
men of the kind mentioned above, he may go toeach house in the village, being 
pure and remaining silent; but let him avoid abhigastas (those accused of mortal 
sin)." ‘ 

According to Yama he should not collect more food than is required for eat- 
ing : if he collects more, he incurs the sin of theft, 

Asa rule, one should beg from one’s own caste: and from the best among 
them. In cases of distress, he may beg frem other castes: but seldom froma 
Sédra, except uncooked dry food. 


The mode of begging. 
YAJNAVALKYA. 


XXX.—In requesting food, the Brahmana, Ksatriya 
and Vaisya should use the word “Lady” in the begin- 
ning, middle and the end, respectively.— 30. 


MITAKSARA. 


How is the begging to be performed? In the beginning, the 
middle and the end, the word “Lady” is to be used. “Lady, give 
alms,” “give, lady, alms,” "give alms, lady," is to be used res- 
pectively, according to the order of classes, while begging. 

BALAMBRATTA'S GLOSS: 

The Bråhmana student should beg with the formula * Lady, give alms:" (the 
Ksatriya student should say “give, Lady, alms" and the Vaisya student should say 
* give alms, Lady"). As says Manu (II. 49, and 50) :—* An initiated Brahmana should 
beg, beginning his request with the word lady (bhavati); a Ksatriya, placing the 
word ‘ Lady’ in the middle ; but a Vaisya, placing it at the end of tbe formula. 50. 


Let him first beg food of his mother, or of his sister, or of his own maternal aunt, or 
of some other female, who will not disgrace him by a refasal.” 
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The method of eating. 
YÀJNAVALKYA. 


XXXL-—Having performed the fire sacrifice and 
obtained the permission of his Guru, and after having 
done the aposana work, let him eat, with speech-con- 
trolled, honoring the food and not abusing it.—31. 

MITAKSARA. 


Having collected alms, according to the above-mentioned rule, 
presenting it to the Guru, he should eat with his permission, after 
having performed the fire sacrifice and “ speech-controlled,” being 
silent, “honoring” or worshipping the food, and not “abusing” 
or disparaging it. The eating should be preceded by the Aposana 
ceremony t.e., repeating the mantra Amrito’ pastaranamasi, &c. 

The mentioning of the fire-sacrifice again in this place is to 
- declare an alternative period ; in case if the morning (or evening) 
twilight sacrifice has been inadvertently omitted, of its being now 
performed ; but does not prescribe a third period. 


BALAMBHATTA’S GLOSS. 


He who has controlled or restrained his speech is called vig-yata or speech 
controlled. It is a Bahuvrihi compound. The word aposana is an onomatopoia 
word; as one drinking water (gandusa) before eating, this sibilant sound is 
emitted, the ceremony itself is called 4posna. The method of showing püjá to 
food is thus given by Hárita :—“ He looks at the food, shows it to the sun, warms 
it before fire, presents it to his teacher, gets his permission, and then eats, (See 
the * Daily Practice of the Hindus.") 

The third period means the noon. The fire-sacrifice is to be done in the 
morning and evening sandhyás, and not at noon (apparently). Says Manu (II. 
54-55) :—' Let him always show reverence to his food, and eat it without contempt ; 
when he sees it, let him rejoice, show a pleased face, and pray that he may always 
obtain it. (55.) Food, that is always respected, gives strength and manly vigour, 
hut eaten irreverently, it destroys them both.” 


YAJNAVALKYA. 

XXXII.—Performing the duties of a student, he 
should not eat, otherwise than in distress, the food 
begged from one person only. A Bráhmana may, at his 
pleasure, eat such food, in a $ráddha (at a funeral meal), 
but without breaking the conditions of his vow (as 
regards the kind of food).—32. 
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MITAKSARA. 

While remaining a Brahmachári, he should not eat the food 
(collected from begging) from one person. “ When not in distress,” 
t.e., when he is not sick, &c. A Bráhmana, however, being invited 
to a Sráddha (funeral feast) may eat, at his pleasure. 

* Without breaking the rules of his vow," avoiding honey and 
meat. 

The word “ Bráhmana" is specified in order to exclude the 
Ksatriyas, &c., from taking food in Sráddhas. As it is said in a 
Smriti (Manu IT, 190) “ This duty is preseribed by the wise for a 
Bráhmana only ; but no such duty is ordained for a Keatriya and a 
Vaisya.” 

BÁLAMBHATTA'S GLOSS, 


The words ‘ekam annam’ do not mean ‘ one food’ &c., (or one kind of feed), 
but the food obtained from begging from one person only : as says Manu (II. 188) :— 
* He who performs the vow of studentship shall constantly subsist on alms, but not 
eat the food of one person only." An exception to this is declared by Manu 
(IT, 189) : --** At his pleasure he may eat, when invited, the food of one man at a rite 
in honor of the Devas, observing however the conditions of his vow, or at a funeral 
meal in honor of the manes, behaving however like a hermit. This duty is 
preseribed by the wise for a Bráhmana only." 

[Bálambhatta reads *prárthita' instead of *abhyarthita' in the Vijüánes- 
vara's commentary]. 

The word * madhu' here means ‘honey * and not ‘ wine." 


The foods to be avoided. 
YAINAVALKYA. 
XXXIII.—He should renounee honey, meat, oint- 
ments, orts, sourness, women, harming animals, looking 
at the sun, vulgar speech and slander and the rest.—33. 


MITAKSARA. 


_ *' Honey," the bee-made honey, and not wine (that being also 
the meaning of the word Madhu). The wine being totally prohibited 
by the text, “ a Bráhmana should avoid wine." “Meat,” even that 
of goat, etc., “ointment,” such as clarified butter, &c. for anointing 
the body, and the collyrium, &c., for the eye. “ Orts" except those of 
his Guru. “Sourness " means rude speech and not food turned sour, 
for the latter is prohibited in the chapter on non-eatables (forbidden 
food). “ Women," in matters relating to enjoyment. “ Harming 
animals,” killing living creatures. “Looking” at the rising and 
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setting sun. “Vulgar speech," false speaking. ‘ Slander,” pub- 
lishing another's faults, whether true or untrue. 

By “and the rest" are included sweet scents, garlands, sandal 
paste, &c., as mentioned in other Smritis. A Brahmachári must 
avoid all these. 


BALAMBHATTA'S GLOSS. 


The wines are of twelve kinds as described by Pulastya and Visuu. Says 
Manu (II v. 177) :—“ Let him abstain from honey, meat, perfumes, garlands. exces- 
sive exhilaration, women, all substances turned acid, and from doing injury to living 
creatures,” (178) From anointing his body, applying collyrium to his eyes, from 
the use of shoes and of an umbrella or parasol, from sensual desire, anger, cove- 
tousness, dancing, singing and playing musical instruments. (179) From gambling, 
idle disputes, back-biting, lying, from looking at and touching women, and from 
hurting others. (180) Let him always sleep alone, let him never wastes his manhood, 
for he who voluntarily wastes his manhood, breaks his vow." The word rasa 
means exhilaration and not ‘substances used for flavouring food.’ By ‘shoes,’ 
the riding on carriage is prohibited: see Gautama, (IL 18.) According to Nárá- 
yana,the word rasa means strong sweets like molasses, &c,, as well as poetical 
rasas or sentiments : such as erotic lyrics, &e. 

The word ‘Sukta’ explained as rude speech, by Vijüanesvara, is explained by 
the commentator of Manu, as “ things turned acid, a thing which was not acid be- 
fore, but which through lapse of time or by admixture of other substances has fer- 
mented and become acid: such as curds &c. 

He should avoid looking in mirrors: or rubbing teeth, chewing betel, or using 
belimetal dishes. He should take his food in an iren or earthen vessel. “A student 
must not shampoo the limbs of his teacher's son, nor assist him in bathing, nor eab 
the remnants of his food, nor wash his feet. Let him not perform for a wife of his 
teacher the offices of anointing her, assisting her in the bath, shampooing her limbs 
or arranging her hair.”—(Manu II, 209, 211). 


Definitions of Guru and Acharya. 
YÀJNAVALKYA, 


XXXIV.—He is called the Guru who after per- 
forming (all) the ceremonies, (on the child from before 
its birth) gives him the Vedas; and he is called the 
Acharya, who having performed Upanayana, gives him 
the Vedas.—34. 


° 


MITAKSARA. 


He who performing all the rites, according to rule, beginning ^ 
with the Garbhádhána (eonception) ceremony and ending with 
Upanayana (investiture with the sacred thread), teaches the Vedas to 
“him” the Brahmachári, is called a Guru. He again who only 


performing Upanayana, teaches the Vedas is an Acharya. 
u 


1 
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BÁLAMBHATTA'S GLOSS. 

Says Manu (II. 142) :—** That Bráhmana, who performs in accordance with the 
rules of the Veda the rites, the Garbhádhána, and so forth, and gives food to 
the child, is called the Guru. The pupil must know that, that man also wha 
benefits him by instruction in the Veda, be it little or much, is called in these insti- 
tutes his Guru, in consequence of that benefit conferred by instruction in the Veda, 
He who, being duly chosen for the purpose, performs the Agnádheya, the Pákayajfias 
and the Srauta sacrifices, such as the Agni toma for another man, is called his 
officiating priest.” 

The Kalpas and Rahasyas are also included in the Vedas (Manu II, 140) :—“ They 
eall that Bráhmana who initiates a pupil and teaches the Veda together with the 
Kalpa and Rahasyas, the teacher (Acharya of the latter).” 

Says Manu (II 141) :—* But he who for his livelihood teaches a portion only of 
the Veda, or also the Angas of the Veda is called an Upádhyáya." 

The Pakayajfias are seven, namely, (1) Aupásanahomah, (2) Vaisvadevam, (3) 
Párvanam Sthálipáka, (4) Aytak4, (5) Masisraddham, (6) Sarpabalih, (7) isána balih. 


YAJNAVALKYA, 
Definitions of Upadhyaya and Ritrik. 
XXXV.—He who teaches a portion is an Upadhyaya, 
and the performer of sacrifices is called Ritvij. These 
are to be respected in their order. Of these, the mother 
is most to be honored.—35. 


MITARSARA. 


He who teaches one “ portion” of the Vedas or one Aga or part 
of the Mantras (hymns) or Bráhmanas (the Vedic commentary) is 
called an Upadhyaya. He again, who performs (the daily household) 
sacrifices (like) the Pákayajnas, ete., after being chosen thereto is a 
Ritvij. 

“These,” viz., the Guru, the Acharya, the Upadhyaya, and the 
Ritvij, are to be respected,” (honored) “ in their order," i.e, in the 
order of the enumeration. “ Among these," out of them all, the 
mother is the highest, “ most to be be honored.” 


BALAMBHATTA’S GLOSS. 

Thus says Manu (IL 145 seq) .— 

“ The teacher is ten times more venerable than a sub-teacher, ( Upadhyaya), the 
father, a hundred times more than the teacher, but the mother a thousand times 
more than the father. 

“Of him who gives natural birth and him who gives (the knowledge of) the 
Veda, the giver of the Veda is the more venerable father ; for the birth for the sake 
of the Veda (Insures) eternal (rewards) both in this (life) and after death. 

* A maternal aunt, the wife of maternal uncle, 


a mother-in-law, and a paternal 
aunt must be honoured like the wife of one’s teache: 


T, 
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E —————— 


‘(The feet of the) wife of one's brother, if she be of thesame caste (varna) must 
be clasped every day, but (the feet of) wives of (other) paternal and maternal 
relatives need only be embraced on one's return from a journey. 


[The period of studentship-] 


The author now propounds the limit of Drahmachárya or student- 
ship, while learning the Vedas. 


YAJNAVALKYA. 


XXXVI.—For each Veda, the Brahmachárya should 
be twelve years or five. Some say it should be till they 
are completely acquired. The shaving of the hair should 
take place in the sixteenth year.—36. 


MITAKSARA. 


When marriage is not possible (owing to poverty, &c.) and the 
rule (Manu IIl. 2) “one should have studied all the Vedas or the 
two Vedas or one Veda” comes into operation, then for “ each Veda,” 
i.e., for every Veda separately, the above-mentioned Brahmachárya 
(studentship) must be performed for twelve years. In case of in- 
ability, five years (for each Veda): some say till the Vedas are not 
completely mastered. 

* The shaving of the hair" also called the “ godána" ceremony 
is to be performed in the sixteenth year of conception, for the Brah- 
mana This is to be understood as the rule, in the case of one, who 
has taken the vow of studying the Vedas for twelve years. In the 
other case, (the shaving ceremony might be performed) at any time 
which is convenient. 

For the Ksatriyas and Vaisyas this period of shaving is twenty- 
second and twenty-fourth years, respectively, on the analogy to their 
periods of Upanayana, or at any period that might be convenient. 


BALAMBHATTA’S GLOSS. 


Manu says (III, 2) :—“ A student who has studied in due order the three Vedas, 
or two, or even one only, without breaking the rules of studentship, shall enter the 
order of house-holders." [In III. 1., he says, “ The vow of studying the three Vedas 
under a teacher must be kept for thirty-six years, or for half that time, or for a 
quarter, or until the student has perfectly learnt them."] 

Manu II. 65 :—“ The ceremony called Kesánta (clipping the hair) is ordained 
for a Bráhmapa in the sixteenth year from conception, for Ksatriya in the twenty- 
second, and for a Vaisya two years later than that.” 


[The author now declares the maximum period for Upanayana.] 
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YAJNAVALKYA. 
XXXVIL-—Up to` sixteenth, twenty-second and 
twenty-fourth year is the maximum period of Upana- 
yana for the Bráhmanas, Ksatriyas and the Vaisyas 


respectively.—37. 

XXXVIIL Above that they fall, being excluded 
from all Dharma. Having fallen from Sávitrithey be- 
come Vrátyas or outcastes, so long as they do not perform 
the sacrifice called Vratyastoma.—38. 

MITAKSARA. 

Up to the sixteenth year, up to the twenty-second year and up 
to the twenty-fourth year are the maximum periods of Upanayana for 
the Bráhmanas, the Ksatriyas, and the Vaisyas, respectively. Beyond 
these, there are no periods of Upanayana, but ‘‘ above" these, they 
fall and “ are excluded from all Dharmas,” i.e., they become incom- 
petent to perform any ceremony and become fallen from Sávitri, t.e., 
become unfit for receiving Sávitri initiation. 

* Vrátyas " or “ ouatcastes " are devoid of all sacraments ; so 
long as they do not perform the Vrátyastoma ; performing which they 
again become entitled to Upanayana. 

BÁLAMBHATTA'S GLOSS. 


, Manu (lI. 39) :—“ The time for the Sávitri initiation of a Bráhmana does not 
pass until the completion of sixteenth yearafter conception, of a Ksatriya until the 
completion of the twenty-second, and of a Vaisya until the completion of the twenty- 
fourth. (40.) After those periods men of these three castes who have not received the 
sacrament at the proper time, become  Vrátyas (outcastes) excluded from Savitri 
initiation, and despised by the Aryans.” 

The author now gives the reason of his text “ the first three are 
twice-born.” 


YAJNAVALKEYA, 

XXXIX.—Because they are first born from the 
mother and the second time from the binding of sacred 
girdle, therefore, the Bráhmanas, Ksatriyas and the 
Vaisyas are called Dvijas or the twice-born.—39. 

MITAKSARA. 


Their first birth is from the womb of the mother, the second 
birth takes place when the sacred girdle is bound round them at 
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the time of initiation. Therefore, these Brahmanas, Ksatriyas and 
Vaisyas are called twice-born. 


Notes :—Cf. Manu (II. 169)) : —“ According to the injunction of the revealed 
texts, the first birth of an Aryan is from his natural mother, the second happens on 
the tying of the girdle of muiija grass, and the third on the initiation to the per- 
formance of a Srauta sacrifice. l 


(IL. 170). Among these three the birth which is symbolized by the investiture 
with the girdle of muija grass, is his birth for the sake of the Veda; they declare 
that in that birth, the Sávitri verse is his mother and the teacher is his father. 


The reward of the study of the Veda. 


The Author now tells the fruit of studying and acquiring the 
knowledge of the Vedas. 


YAJNAVALKYA. 


XL.—To the twice-born, the Vedas are the highest 
agent of benefaction (the means of attaining salvation) 
because (they all teach) sacrifices, austerities and good 
works.—40. 

MITAKSARA. 

Because the Vedas are the expounders of “ sacrifices,’ Vedic and 
Smárta, of penances like Chándráyana, &c., which are the (repent- 
ance or) torturing of the flesh, and of “good works” like the 
sacrament of Upanayana, &c., therefore they alone (and nothing 
else) are the highest agents of benefaction or the road to emancipa- 
tion, for the twice-born classes. The Vedas being the source of 
Smritis, this applies to the Smritis, by reason of analogy or meto- 
nomy. 

Having stated the fruits of studying and mastering the Vedas, 
the author now declares the fruits of that study which constitutes the 
optional duty called Brahmayajia. 

Note.—Compare Manu II. 166 and 167, “Let a Bráhmana who desires to perform 
austerties constantly repeat the Veda for the study of the Veda is declared to be in 
this world the highest austerity for a Bráhmana. Verily that twice-born man 


performs the highest austerity up to the extremities of his nails, who, though 
wearing a garland, daily recites the Veda in private with the utmost of his ability." 


YAJNAVALEYA. 
XLI.—That twice-born who daily reads the riks 
(hymns of the Rig-Veda), satisfies the Devas with honey 


and milk and the pitris with honey and clarified butter. 
—A4]1. 
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Having stated the fruits of studying and mastering the Vedas, 
the author now declares the fruits of study which constitutes the 


optional duty called Brahmayajiia. 
YAJNAVALKYA. 


XLII.—He, who daily studies to the best of ‘his 
ability the Yajus (hymns of the Yajurveda), pleases the 
Devas with clarified butter and nectar and the pitris 
with clarified butter and honey.—42. 

XLIIL—He, who daily reads the Sáman, satisfies the 
Devas with Soma juice and clarified butter and pleases 


his pitris with honey and clarified butter. —43. 
MITAKSARA. 

He, who daily studies the riks, satisfies the Devas with honey and 
milk and the manes with honey and clarified butter. He who daily 
reads the Yajus, so far as he can, satisfies the Devas with clarified 
butter and nectar and the ancestors with honey and clarified butter. 
He who daily studies the Sámans, satisfies the Devas with soma 
juice and the manes with honey and clarified butter. 

By the use of the words “riks,” &c., it is intended to indicate 
generally the hymns of the Rig-Veda, &c. 

[Translator's Notes:—Compare Manu II. 104-106.—“ He who desires to perform 
the ceremony of the daily recitation may even recite the Savitri near water, retir- 
ing into the forest, controlling his organ and concentrating his mind. 

Il. 107.— For him who, being pure and controlling his organs, during a year, 
daily recites the Vedas, according to rule, that daily recitation will ever cause 
sweet and sour milk, clarified butter and honey to flow." 

Compare also Visnu, III. 34-38.—Now he who studies the hymns of the Rig-Veda 
regularly, feeds the manes with clarified butter, he who studies the Yajus texts, 
feeds them with honey. He who studies the Sáman melodies, feeds them with milk. 
He who studies the Atharva Veda, feeds them with meat, He who studies the 
Puránas, Itihásas, Vedángas and the Institutes of Sacred Law, feeds them with rice.] 

YÀJNAVALEYA. 


 XLIV.—The twice-born who daily studies the 
Atharva Angiras to the best of his ability, satisfies the 
Devas with fat and the pitris with honey and clarified 
butter.—44 
XLV.—He who daily studies the Vákovákyam,? the 


* “This might be translated ‘dialogue,’ It appears from vatapatha-bréhmana 
iv. 6,9, 20, that some portions of Vedic tradition were called vdkovdkyam or brahmo- 
dyam."—Indian Wisdom by M. W. p. 298, 
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Puranas and Nárásarmsis,e" the Gáthikás, the Itihásas, 
and the Vidyás to the best of his ability. —45. 


XLVI.—Satisfies the dwellers of heaven with meat, 
milk, boiled rice, and honey, and the pitris with honey 
and clarified butter.—46. 

MITAKSARA. 


He, who again daily studies as far as he can, the Atharva 
Ahgirasa, satisfies the Devas with fat, and the manes with honey 
and clarified butter. 

* Vakovakyam,” the Vedic sayings in the form of questions and 
answers. “Puranas,” such as Brahma, &e. The word “cha” “and” 
in the text indicates the Dharma-sdstras of Manu, &c. “ Nardsamsis,” 
the mantras in honour of the God Rudra. “ Gâthâs,” such as 
Yajüagáthà, Indra gáthá, &c.  "Itihása," history, such as the 
Mahábhárata, &c. “The Vidyás," sciences, such as Várunividyá. 

He, who studies these to the best of his ability, satisfies the Devas 
with meat, milk, boiled rice and honey and the manes with honey 
and clarified butter. 

The fruit of Paficha-Maháyajfia. 
YAJNAVALKYA. 
XLVII.—They, being satisfied, satisfy him with 
the auspicious fruits of all his desires. Whatever partion 
he studies, even of that he receives the fruit.—47. 
XLVIIL—The twice-born who studies daily enjoys 
the fruit of bestowing the earth full of treasures, and of 
the highest austerities.—48. 
MITAKSARA. 

“ They,” the Devas and the Manes, being satisfied, satisfy “ him" 
the student, with the fruits of all his desires which are “ auspicious,” 
not harmful to any one else. 

The author has said all this as panegyric on study. Whatever 
portion of the Vedas laying down methods of any sacrifice he studies 
daily, of that sacrifice he receives the fruit (i.e., as if he had actually 
performed that sacrifice.) Similarly, that fruit which is acquired 


- 


* “ Relating to the praise ofa manor men, laudatory, eulogistic (as a hymn, 
tale, &c.) "—M. W. 
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M X a See od ee ee c c c 
by “ thrice " three times, giving away the earth filled with treasures 
and that fruit which accrues from the performance of the highest 
austerities, such as Chándráyana, &c., all these are acquired by him 
who studies daily. 

By using the word “ daily ” it is meant to indicate that though 
this is an optional vow, yet it is a permanent duty (because on the 
non-performance of study there takes place sin.) 

Thus having spoken of the ordinary (general) duties of (all) 
Brahmachárins or students (whether temporary celibates or lifelong 
celibates) the author now speaks of the special duties of the naisthika 
Brahmachári (a perpetual celibate.) 


YAJNAVALKYA. 


XLIX.--The Naisthika Brahmachári should live 
with his Acharya, in the absence of the latter, with his. 
son, or wife or even fire.—49. 


* BÁLAMBHATTA'S GLOSS, 


The preceding rules apply to all Brahmacháris in general, whether Upakur- 
vána (or temporary) or Nai.thika (lifelong ceelibates) This verse and the next 
declare the rules applieable to the Naisthika or perpetual cetibate, 


YAJNAVALKYA. 


L.—In this way destroying the body and subdu- 
ing his senses, he attains the region of Brahma and is 
not born here again.—50. 


MITAKSARA. 


In this way “the Naisthika” he who regulates himself as a 
student till the time of his nisth4 or death should live all his life; 
in the presence of his Acharya (preceptor) he should not be 
independent, after the acquisition of the Vedas. 

In the absence of the AchArya he should live in the presence 
of his son ; in the absence of the latter, in the presence of his wife ; 
in her absence, even before fire. 

‘In this way,’ by the above-mentioned method, “ destroying ” 
(finishing) the body and subduing the senses; t.e., taking special care 
to conquer his senses, that Brahmachári attains the “region of 
Brahma ” or immortality and is never again born here. 
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BALAMBHATTA’S GLOSS. 


The word “Naisthika” is derived from Pien--2x (srry as Pánini IV. 3. 11) 
As says Manu (II. 242—245) :— : 

* He who desires incomparable bliss (in heaven) shall not dwell during his 
whole life in (the house of) a non-Brakminical teacher, por with a Bráhmana who 
does not know the whole Vedas and the Angas. (243) But if (a student) desires to 
pass his whole life in the teacher’s house, he must diligently serve him, until he 
is freed from his body. (244.) A Bráhmana who serves his teacher till the dissolu- 
tion of his body, reaches forthwith the eternal mansion of Brahmá. (247,) A perpe- 
tual studens must, if his teacher dies, serve his son, provided he he endowed with 
good qualities, or his widow, or his sapinda, in the same manner as the teacher. 
(248.) Should none of these be alive, he must serve the sacred fire, standing by 
day, and sitting during the night, and thus finish his life. (249.) A Br&áhmana who 
thus passes his life as a student without breaking his vow, reaches after death the 
highest abode and will not be born again in this world.” 

The method of serving fire is gives by Hartta, Sankha, Likhits, and Yama. 

Vasistha (chapter VII) gives the following rules :—“ 4. A perpetual student 
Shall serve his teacher until death; 5. and im case the teacher dies he shall serve 
the saered fire. 6. For it has been declared in the Veda, ‘ the fire is thy tescher.’ 7. 
A student shall bridle his [tongue ; 8. He shall eat in the fourth, sixth, or eighth 
hour of the day, 9, He shall go out in order to beg, 10. He either may wear alt his 
hair tied in a knot or keep merely a lock oa the crown of kis head tied in a knet, 
showing the other parts of the head. 17. Let him bathe three times a day” 

The text of Daksa that declares that a, Brahmachárin should hathe once a day 
applies to ordinary students and not to a perpetual celibate. 


12 


CHAPTER [II:—MARRIAGE. 
Fhe Final Bath and the Teachers Fee. 


MITAKSARA. 
Now the author mentions the bath that precedes the marriage 
of a marriage—inclined (Brahmachári, viz. of an Upa-Kurvánaka). 
YAJNAVALEYA. 


LI.—Having finished the Veda, or the Vratas, or 
both of them, and having given presents to the Guru, 
let him bathe, (or) with his permission.—d]. 


MITAKSARA. 


In the aforesaid manner “having finished" completed, “ the 
Veda” consisting of the Mantras (Hymns) and the Bráhmanas 
(commentaries), or the “ Vratas," the duties of a Brahmachári ; or 
the minor duties ; “or both of them," “let bim bathe,” “ having 
given" to the aforementioned “ Guru” “any presents” anything 
he desires ; according to his ability. If he is unable to do so, then 
“ with his permission," even without giving presents. This adjust- 
ment of the various alternatives (whether he should study one Veda 
or two, or all, or Vrata only etc.) must be made, having regard ta 
time, ability ete. (of the pupil). 


BALAMBHATTA'S GLOSS: 

Compare MANU (11, 245 and 246) :—“ He who knows the sacred law must not 
present any gift to his teacher before (the Samávartana); but when, with the per- 
mission of his teacher, he is about to take. the (final) bath, let him procure (a 
present) for the venerable man according to his ability. 

* (Viz.) a field, a gold, a cow, a horse, a parasol and shoes, a seat, grain, (even) 
vegetables, (and thus) give pleasure to his teacher.” 

If the pupil is unable to give any presents, he may bathe with the permission 
of his Guru. As says Asvaldyana (Grihya Bütra, III. 9-4):—'* When, after having 
finished his (task of) learning, he has offered something to the teacher, or hag 
received hig permission, he should take a bath (which signifies the end of his 
studentship).” 

The option to the study of the Veda, or, Vrata only, does not depend on the 
willof the pupil, but is regulated by the time he can devote, the ability he 
possesses, and so on. This shows that a Snátaka, or a Vedic graduate, is of 
three kinds:—1. The Vidyásnátaka, who has studied the Vedas; 2. The Vrata- 
snátaka, who has performed the Vratas or vowed observances of a student ; 
8, The Ubhayasná&taka, who has completed both the Vedas and the Vratas. See 
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Páraskara Grihya Sütra (II. 5. 82—35) ; so also Hárita Smriti (IV. 1—2), as quoted in 
Parásara Madhava (B. S. S. Vol. I. part H. page 53), 

Studying a Veda means, not merely learning to recite it, but understanding its 
meaning also. As says the Karma Purána (I. 2, 15. 1) :—‘‘ Having studied and 
understood the meaning of one Veda, or two, or three, or all four of them, let the 
twice-born bathe.” 

As regards the Vratas, that must be done after finishing the Aranyakás. As 
says the Kárika (of Anantadeva ?) :—* Having finished the Veda, or the Vratas, or 
both of them, and in the case of the Vratas having learnt the meaning of the words, 
and studied the Áranyakás." 

“The learning of the meaning of the words means here, mastering the 
syllables of the book, so as to get facility of reading, and does not stand in need of 
understanding the meaning. The meaning is not necessary for ceremonial purposes, 
nor is it necessary to know the meaning for 4 Sannay4si, for he would study with 
meaning the Uttara-mímámsá, rather than the Vratas The knowledge of the 
meaning of the Vedas, required by the above text of the Karma Purana, is limited to 
that kind of knowledge, by which one may know how ceremonies are to be 
performed in the Karma K4nda. 

Note :—The critical study of the Vedas is not meant here, which will take a 
life-time, but a general knowledge for due performance of the rituals, (See Vasig- 
tha VIII. 1.) 2 

The method of this final bath which raises a Brahmachérin to the rank and 
privileges of a Snátaka is given in Karma Purana I. 2-15, 3 to 7. 

The Selection of a Bride and External Marks. 
The author now describes what must be done after bathing, 
and he mentions also the marks of an (eligible) bride. 


YAJNAVALEYA. 2 
LIL—Without breaking (the rules) of student- 
ship, let him marry a woman with auspicious character- 
istics who has not belonged to another man, who is 
lovely, who is not a Sapinda and who is younger (than 
himself).—52. 
MITAKSARA. 
Avipluta-brahmacharyam] “ Without breaking the rules of 
studentship,” without falling from Brahmacharya, or chastity. 
Laksanyám] “ With auspicious characteristics, one possessing 


auspicious marks, both external and internal. 

Translator's note:~A bride should possess (1) auspicious marks, (2) not 
previously engaged to or enjoyed by another, (3) not an agnate, (4) younger. 

(See Gautama Dharma Sütra TV. 1. Vignu. XXIV.9. Vasistha VIII. 1.) 

BALAMBHATTA’S GLOSS. 

All the three kinds of Snátakas should marry at once after the final bath, and 
not lead an unmarried life, as said by DAKSA:—' A twice-born should not remain 
even for a single day Árama-less.' (This is quoted again in Verse 89.) 
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E m e i A aaaŐ——nnnaaaaeaaeaaaaaIaeIaasee 


A stadent before his marriage must remain strictly a celibate. He must not 
have broken the vow of chastity. Buch a student is entitled to marry. But a student 
who has broken his vow must perform a Préyaschitta before marriage. yor him 
marriage ís not a sacrament. 


MITAKSARA. 


The external marks of a. girl are thus given in Mano (III. 10) :—- 

“Let him wed a female free from bodily defects, who has an agreeable name, 

the (graceful) gait of a Hamsa or of an elephant, a moderate (quantity of) hair on the 
body and on the head, small teeth, and soft limbs,” 


BÁLAMBHATTA'S GLOSS, 


MANU also mentions the girls who should be avoided (III. 8-9.) :—“ Let him 
vot marry 3 maiden (with) reddish (hair), nor one who has a redundant member, nor 
one who is sickly, nor one either with no hair (on the body) or too much, nor one who 
ig garrulous or hag red (eyes), 

“Nor one named after a constellation, a tree, or 3 river, nor one bearing the 
name of 3 low caste, or of a mountain, nor one named after a bird, a snake, or a slave, 
nor one whose name inspires terror.” 

Therefore girls named Chándáli, Vindhyá, Dási, Chámundá, &c, shonld not 
he married. 

So also in the Visnu Purina (Bk. IIl Ch, 10) :— “ He mus} nob marry a girl who 
is vicious, or unhealthy, of low origin, or labonring under disease ; one who has been 
ill brought up ; one who talks improperly ; one who inherits some malady from 
father or mother ; one who has a beard, or who is of a maseuline appearance ; one 
who speaks thick, or thin, or oroaks like 3 raven; gne who keeps her eyes shut, or 
has the eyes very prominent; one who has hairy legs, or thick ankles; or one who 
has dimplesin her cheeks, when she laughs. Let not a wise and a prudent man 
marry 3 girlof such ẹ doseription: nor let @ considerate man wed a girl of a harsh 
skin; rone with white nails; or one with red eyes, or with very fat hands and 
feet; or one who is a dwarf, or who is very tall; or one whose eyebrows meet, or 
whose teeth are far apart and zesomble tasks”? 


Internal Marks. 

MITAKSARA. 

The Internal indications are to be known by the rule laid down 

by Aévalayana (1. 5. D) in the text “ Let him make eight lumps.” 
* On the previous night, lumps of earth are to be made respectively 
& the earth taken from (1) the cow-pen, (2) aa ant-hill, (3) a gambling 
place, (4) a tank, (5) a waste land, (6) a field, (7) the place where four 
roads meet, and (8) the cemetry. In the above order if she touches 
the first ball, she will be rich in barley grains, if the second ball 
she will be rich in cattle; if the third ball, she will be devoted to 
Agnihotra and the service of her elders; if the fourth, she will be 

wise, skilful and respectful to others ; if the fifth, she will be diseased ; 


2 


if the sixth, ehe will be unfaithful ; if the seventh, she will be barren ; 
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if the eighth, she will be a widow." (This has been ordained 
by Asvalayana.) 

Translator’s note.—Compare also Mánava Grihya Sütra I. 7, 9-10, 

BALAMBHATTA’S GLSS. . 

The full text of Asvalayana is the following (Asvalayana Grihya Sütra, I. 5. 
4 and 5) :—“ As the characteristics (mentioned in the preceding Sütra) are difficult 
to discern, Jet him make eight lamps (of earth), recite over the lumps the following 
formula, ‘ Right has been born first, in the beginning ; on the right, truth is founded. 
For what (destiny) this girl is born, that may she attain here, What is true may 
that be seen,’ and let him say to the girl, ‘ Take one of these,’ 

“If she chooses the (lump of earth taken) from a field that yields two crops 
(in one year), he may know, ‘ Her offspring will be rich in food,’ If from a cow-stable 
rich in cattle. If from the earth of a Vedi (altar), rich in holy lustre. If from a pool, 
which does not dry up, rich in everything. If from a gambling-place where four 
roads meet, wandering to different directions. If from a barren spot, poor. If from 
a burial-ground, (she will) bring death to her husband.” 

Manu (HI, 6 and 7) mentions that the following families should also be 
avoided :—“In connecting himself with a wife, let him carefully avoid the ten 
following families, be they ever so great, or rich in kine, horses, sheep, grain, or 
(other) preperty, 

* (Viz. one which pegleets the sacred rites, one in which no male ehildren 
(gre born), one in which the Veda is not studied, one (the members of) which haye 
thick hair on the body, those which are subject to hemorrhoids, pthisis, weakness of 
digestion, epilepsy, or white and black leprosy,” 


A widow not to be married. 
MITAKSARA. 


Striyam] " Woman"--to prohibit marriage with 3 eynuch, 
the. womanhood must be examined. 

Ananyapürvikà] (Not Anyapürvik8), one who has not been 
accepted by any other man either by way of gift, or enjoyment. 

Kántám] “ Lovely, Beautiful" — Attractive or causing pleasure 
to the mind and sight of the betrothed, as it hes been ordained by 
Apastamba, (I. 3. 20 Grihya): “ A wife Sia ig pleasing to his mind, 
and his eyes, will bring happiness to him.” Thijs is in the absenos 
of any external faults, such as having extra or defective bodily 
parts, &c. 

BALAMBHATTA'S GLOSS, 

One should not marry a woman who has already been enjoyed by another 
person. Or, says Baudháyana that seyen kinds of women are called Punarbhüs : i~~ 
“1, A bride already promised to another ; 2. a bride who has already elected another 
mentally, 3. who has gone round the fre ceremony, 4, yho has performed the 
seven steps ceremony, b. who has been enjoyed by another, 6. who is pregnant, aud 


7. who has given birth to a child before marriage. By marrying these seven kinds 


of girls, the debt one owes to his ancestors is not discharged, nor is the offspring 
legal.” 
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———_— M———M————M————————————— 


The first two sorts of bride may be re-married, if there is some defect in the 
bridegroom. 


[Compare Narada XII, 46-52. So also Vasigtha X VIL. 19, 20; Manu IX, 175-176. 
Vispu XV. 8, 9. Tr.] 


i MITAKSARA. 
Non-Sapinda. 


“ A Sapindá ":—she whose pinda or body is samána or common, 
one, is called a sapinda; who is not a sapinda is an Asapinda 
such a one (he should marry). “Sapinda” relationship arises 
(between two people through their being) connected by particles of 
one body. Thus the son stands in sapinda relationship to his father, 
because the particles of his (father’s body having entered (his.) In 
like (manner stands the grandson in sapinda relationship) to his 
paternal grand-father and the rest, because through his father, 
particles of his (grandfather’s) body have entered into his own. 
Just so is (the son, a sapinda relation) of his mother, because particle 
of his mother’s body have entered into his own. Likewise (the 
grandson stands in sapinda relationship) to his maternal grandfather 
and the rest, through his mother. So also is the nephew a sapinda 
relation of his maternal aunts and uncles and the rest, because 
particles of the same body (the maternal grandfather) have entered 
into (his and theirs); likewise (does he stand in a sapinda relation- 
ship) with paternal uncles and aunts and the rest. 


So also the wife and the husband (are sapinda relations to 
each other) because they together beget one body—(the son). In 
like manner, brother's wives are also sapinda relations to each other, 
because they produce one body (the son) with those severally who 
have sprung from one body. Therefore, one ought to know that 
wherever the word Sapinda is used, (there exists between the persons 
to whom it is applied) a connection with one body either immediate 
or by descent." (As translated by West and Bühler pp. 120-121.) 


BÁLAMBHATTA'S GLOSS. 


The word ‘one,’ by which the word samána is explained, means here the 
principal, or the chief. That is, who are, most nearly related by consanguinity. 
The word ‘ Pinda ' means here ‘a body,’ and not the funeral pinda, Thus the word 
‘gapinda’ etymologically means “one body," ie., one common source or ancestor, 
The word ‘anvaya’or ‘connection’ may be either that of the contents or the 
container, direct or mediate. This connection ef one body with another is explained 
above by illustrations of son and father, grandson and grandfather ete, 


* The particles" mean the male seed and the female ovum, as will be explained 
later on. 
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The word'sapinda' being thus a yoga-rudhi word (a technical word which 
also retains its etymological sense), there can be no relationship of sapindahood 
between a teacher and his pupil, though a pupil may offer pinda or funeral cake to 
his deceased Guru. 


MITAKSARA. 

It may be objected that the text (Manu V. 59 and Vasistha IV. 
16) :—“ It is ordained that among Sapindas the impurity on account 
of death shall last ten days,’ being general, would (in this view of 
Sapindeship) apply to the maternal grandfather and other members 
of his family : (it is replied) it would have been so, if there had not 
been (in that very passage) a special text to the contrary (Vasistha 
IV. 19) viz: “ Others (than the blood relations) shall perform (the 
obsequies) of married females." 

[Translator's note.—Maternal kinsmen are affected by impurity for three days 
enly.]. - 
Therefore, where there are no special texts regarding (the 
period of impurity on the death of a) sapinda, there the text “ For 
ten days etc." does apply. 

The sapinda relationship is certainly to be described- by tbe 
entering of the particles of a common body. Because on account of | 
the Sruti (Aitareya Bráhmana VII. 13. 6)— 

“(In him) the self is born out of self.” Thus also (Tait. Br. 
I 5.5. 6). “ Thus thou art born again in thy offspring. So also is 
the text of Apastamba (II. 9. 24, 2) : “ Now it can also be perceived by 
the senses that the father has been reproduced separately in the 
son.” So also in the Garbha Upanisad :— 

* Of this body consisting of six sheaths, three are from the 
father, and the three from the mother. The bones, the nerves, and 
the marrow are from the father; the skin, the flesh and the blood 
are from the mother." 

In all these passages, the entering of the particles of the body 
js being demonstrated. l 


BÁLAMBHATTA'S GLOSS, 


It may be objected that the word ‘pinda, as popularly understood and as 
described in all Smritis, means a funeral cake or pinda, and nowhere does it mean, 
fa body,’ and so *Sapinda' must mean persons related by common funeral pinda. 
To this the commentator, Vijüánesvara, replies by the emphatic statement, “ The 
sapinda relationship is surely to be described by the entering of the particles of a 
Common body,” 

In support of this view Vijüánesvara quotes two Sruti texts and a Smriti also, 


(The Sruti texts are “stem fi sy RRAN: ”’, Aitareya Bráhmana, VII. 13. 6; and 
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the text “IIA NJAMA? (Tait. Br, t, 5. 5.6). The third text quoted by him 
is from Apastamba Dharma Sittra (IF. 9. 24. 23. The first fs 2 dialogne between 
Harischandra and Nárada in the Aitareya Brihmams and the second is reproduced 
inithe Apastamba, The full text of the latter is given below in order to understand 
the context :— 

* Now the Veda (Tait. Br.) declares also one's offspring to be immortality (in 
this verse): In thy offspring thou art born again, that ‘mortal, is thy immortality.’ 

“Now it can also be perceived by the senses that the (father) has been re- 
produced separately (in the son) ; for the likeness (of a father and of a son) is even 
visible, only (their) bodies are different, 

“These (sons) who live, fulfilling the rites taught (in the Veda), tnerease the 
fame and heavenly bliss of their departed zneesfors’.” 

(The texts quoted, however, do not. seem to ba relevant, for they do not prove 
that the word sapinda means relationship through a common ancestor). 

(Balambhatta, then, gives the opinion of those who take the word, sapinda, 
as meaning those related through the offering of pindas. He does seas a Pérva- 
paksa. 

A PURVA-PAKSA. 


But we have inthe Matsya Pürána (XVIII, 29) :—* From the 4th to the 6th 
generation, the forefathers get their share of sraddha from the Kusa wiping (lepa) 
and not pindas; and three generations. father, grandfather, and great-grandfathar, 
they are entitled to the ball of food (pinday; the seventh being the giver of 
the pinga. These seven are known as sapindas, for the sapindahood includes these 
Seven, counting the performer of the sacrifice.” 

So also in the Markandeya Pürána (XXXE. 3-5) :—“ The father, and grand- 
father, and also the great grandfather—these. truly must be known as the three 
males who are related by the pinda. And those who are related by the leps are 
said to be the three others reckoning upwards from the grandfather's grandfather: 
and the eelebrant is the seventh among them. Such have Munis declared this 
seven ancestral relationship to be reekonimg from the celebrant upwards. And 
there-above are those beyond participation in the lepa” 

May not these. texts show that the sapinda relationship is something other 
than the relationship through particles of one’s body. It is really relationship 
through the common act of offering pisdas, This view is not only endorsed by the 
Bmirti texts, but by the digest writers like Hemá&dri, Madhava, Aparárka and the 
rest. In this view of the case, the matter stands thus. One is the giver of pinda, 
called the pinda-data. Three are sharers in the pinda, called pinda-bháks, viz., the 
father, the grandfather, and the great-grandfather. Three are sharers in the lepa 
or wipings, and are called the lepa-bháks, viz., great-great-grandfather, groat- 
great-great grandfather, great-great-great-great-grandfather. Thus the cause of 
Sapinda relationship consists in the entering of these seven persons in one pinda 
or faneral cake. In other words, the sapinda relationship of one person, Devadatta, 
is with kis six ascendants, beginming with the father, and with six deseendants, 
beginning with the son. 

The particular Devatà (the reeipient of pinda offering, wholly o» partially) 
throsgh one eoremonial of &ráddha, being eom mon, the. following persona alsa are 
related as sapindas to Devadatta, viz., brother, uncle (father's brother), maternal 
wacle (mether'a brother), nephew (sister’s sem), and the rest together with their 
respective wives. Thus in the ceremony of offering Pinda by the celebrant, 
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Devadatta, whoever are included in the list of Devatas (recipients of pindas wholly 
or partially), among them, whoever receives pinda, in the ceremony of offering 
pindas, from the brother, father’s brother, mother’s brother and the rest, that 
ancestor becomes a sapinda of such person, As regards the wives, they being 


co-performers of every religious rite along with their husbands, so they become 
sapindas through their husbands, so in their case also, the sapindahood is de- 


monstrated. 

Similarly, a sister, a father's sister, a mother's sister and such like are 
sapindas, because they are entitled to offer pindas to the same ancestors, thus they 
are related through the ceremony of giving the same pinda. In fact our opponent 
(Vijfüánesvara) had at last to fall back on this consideration of offering pindas in 
the case of those wives who have no offspring of their own (because such wives 
are made sapindas only through the offering of pindas, and not because they have 
given birth to a person in whom there are particles of a common ancestor). Thus 
the offering of the pinda is the last refuge of our opponent also. 

Of course, the word, sapinda, is a technical word, and so it cannot be extended 
to the cases of a teacher and pupil etc., though they offer pindas. 

So far the Parva-paksa. 

The Reply. 

This view of sapinda relationship through the offering of common pindas is 

thus refuted by Vijüánesvara, 


MITAKSARA. 


But if the sapinda relationship be taken to mean those who 
are connected through the offering of the same pinda to an ancestor, 
then there would be no sapinda relationship in the mother’s line, or 
in the brother’s sons and the rest. 

BALAMBHATTA’S GLOSS, 


* Mother's line,” thus from one root ancestor, a daughter is born, from her 
a daughter is born, from the latter a daughter is born, and from the latter a 
daughter is borr, in the fifth daughter in descent, there would be no sapinda- 
hood. In the mother'sline, the sapindahood extends up to the fifth only, and 
beyond that it ceases, for that is the opinion of Yajfiavalkya as in verse 59. Up to 
the fourth daughter, all those persons who enter as Devatás in the offering made by 
her, cease to be recipients of pinda, and the offering made by the fifth daughter, 
though they may get a share in the ceremonies performed by the others. 

If it be said that the relation of sapindaship cannot apply here, because 
unnecessiry,as is the case of a pupil and the rest, we say that this is said by 
accepting the fact of the opponent’s position, as a matter of fact, this is not tho 
case, because there is no authority forit. Having this in view, VijüáneSvara has 
said * then there would be no sapinda relationship with the brother's sons also." 

The opponent, however, tries to remove this defect by virtue of the maxim, that 
a word should always be taken in its current sense or usage, for the current sense 
should steals away that which is derived from the root. Therefore, the word, sapinda, 
be taken in its current sense, and not in the etymological sense, Every word has two 
powers, the samudáya sakti and the avayava Sakti. The samudáya Sakti of a word is 
the connotative power of the word, irrespective of the various members of which the 
word may be composed, The avayava Sakti of a word is the connotative power of 
the word, dependent upon its constituent members. Therefore, the rule is, that 

18 
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where you take a word in its conventional sense, or with its samudáya sakti, you 
cannot take it in its etymological sense, or, avayava Sakti, Therefore, Vijianes- 
vara answers his opponent by saying : — 


aga IRAU SRR maa RRAS INANA 
qant Enq t 
A rule of interpretation. 
MITAK SARA. 

By taking the samudáya sakti and treating the word, (sapinda,) 
as a rüdhi word, you discard the avayava sakti of the word, though 
it is manifest everywhere, wherever itis used. __ 

Translator's Note.— The force of Vijfiianesvara’s objection is that if the avayava 
Sakti of a word is applicable, wherever that word occurs in a sentence, then there 


is no reason to disoard it, and have recourse to the samudáya Sakti of that word, 
This is based on the maxim :— 


“Where the avayava sense of words is inapplicable, there only the samudáya 
sense of the word is taken, because there is no other way possible.” Therefore, 
the word, sapinda, need not be taken in its rüdhi sense, because its avayava sakti 
also gives a consistent sense throughout wherever the word occurs, 

Therefore, the extracts from the Matsya Purána and others quoted by our 
opponent, are consistent with our view of the word, sapinda. 

Here an objector may say, that admitting your view of the word, sapinda, then 
even a person, eight in ascent, would be a sapinda, as he has common partieles, 
This objection, the commentator, Vijüiánesvara, answers :— 


The definition of Sapinda not too wide. 
MITAKSARA. 


We will show (in our explanation of the next verse) how if the 
sapinda relationship be defined to be based upon the connection of 
the parts of the same body, the definition will not be found to be 
too wide—(we will show how this definition will not imply too much, 
nor include too many individuals, how the fault of extreme extension 
or illimitableness will be avoided in practice). 

Trunslator's note,—See Tagore Law Lectures for 1880 on this subject. 
The question of step-mother and her father’s relations. 
BALAMBHATTA’S GLOSS. 


Here Bálambhatta enters into a long diseussion, as to how far a step mother, 
and her descendants, and her relations, are to be considered Sapindas, The whole 
eontroversy is introduced by the following text of Sumantu :— 


* 
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“ The wives of a father are all (whether of the same caste or of different caste) 
like mothers, their brothers are like maternal uncles, their sisters are like maternal 
aunts, and the daughters of such maternal uncles and aunts are like sisters, and 
so also the step-sisters are like sisters, and the offsprings of the latter are like 
nieces. (They should net be married) otherwise the offspring would be sankaras, 
sinful and fallen.” 

Opponent's view, 

The opponent quotes this text in support of the view, that the children and 
relations of a step-mother are not sapindas by the definition of the word, but by 
virtue of the analogy of this text. Therefore,a person having a connection with 
a step-mother, is liable to the same prayaschitta, as incest with one’s mother eto. 
This text also by analogy shows, that the death impurity in the case ofa step- 
mother is the same as in the case of the mother. This death impurity is only 
in the case of the death of the step-mother, and does not apply tothe death 
of her son, Similarly, her daughter being considered a sister by the analogy of the 
above text, the daughter of such a sister will not be a niece, because an analogical 
text should not be forced beyond its own scope (yávad vachanam váchanikam). Of 
course, there ean be no sapinda relationship with a step-mother, because the 
particles of her body have not entered into the formation of his body, Nor can it 
be said, that since his body contains the particles of his father's body, and the 
father's particles enter into the body of the step-mother, therefore the step-mother 
is the same as the father. In that view a coneubine, or, a slave of the father, would 
also be his sapinda. Nor should it be said, that since his sapindahood is through 
the sapindahood of his father, therefore, the step-mother is also his sapinda. For, 
in this view, the father of the step-mother (the step-maternal grand-father) would 
also become his sapinda, and thus this view is open to the fault of illimitableness, 
Because, the reasoning stands thus. The father is his sapinda, the step-mother is 
the sapinda of the father, therefore the step-mother is his sapiada. The father of 
the step-mother is her sapinda, therefore, the father of the step-mother, becomes 
his sapinda, and so on. 

If you say that a step-mother is a sapinda by the following reason :—a son of 
a step-mother (a step-brother) is certainly his sapinda, because he has the particles 
of his father's body in him, therefore, the step-mother becomes a sapinda, because 
the step-brother is asapinda, and her particles ap» in the step-brother. If we 
admit the soundness of this reasoning, it would lead us tothe conclusion that if 
the step-mother is a sapinda, (in this way, and not by virtue of the text of 
fumantu,)then her father would become his sapinda by this reasoning, because 
he also through his daughter (the step-mother) contributes towards the formation 
ofthe body of her son (the step-brother, whois a grandson of such a person), 
therefore, on this reasoning, the father of the step-mother would become a sapinda. 

We may clear up this point by an illustration. Dasaratha, the father of 
Sri Rama, had two wives, Kausalya, the mother of Sri Rama, and Kekayi, the mother 
of Bharata. Both Rima and Bharata have in their body the particles of Dasaratha, 
Therefore, Kekayi, the mother of Bharata, beeomes a sapinda of Rima. There- 
fore, king Kekaya, the father of Kekayi, and the maternal grandfather of Bharata, 
becomes the sapinda of Ráma, By this reasoning the brother of the step-mother 
becomes a sapinda also of Rama, since whether directly or indirectly, Dasaratha 
and Kekaya king are the two sources from whichthe body of Bharatais built up, 
therefore, Rama and Yudhájit (the son of king Kekaya) become sapindas to each 
other. 
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In this way, directly, or indirectly, the daughters and sons of the brother of 
the step-mother, become also sapindas. , 

On other reasonings, similar to this, the opponent comes to the conela- 
sion that the step-mother is not a sapinda by virtue of the definition of that word, 
but only through the analogy of the text of Sumantu. 

Reply. 

To this argument of the opponent it is answered, that according to Vijüánes- 
vara the sapindahood exists everywhere in such cases also, because of these 
words of the Mitéksara :— 

* Therefore, one ought to know that wherever the word sapinda is used, (there 
exists between the persons to whom it is applied) a connection with one body 
either immediately or by descent.” And since the step-mother along with her 
husband is the common source ofa body, (Bharata), whois his (Rima’s) sapinda, 
therefore, the step-mother is also his sapinda. If you say that by this reasoning, 
the father of the step-mother would also become his sapinda, and that the definition 
would be open to the fault of illimitableness, we answer that it is not open to that 
objection, because that is a conclusion which is favourable to us, for, we hold that 
the father of a step-mother would be a sapinda by our definition, but for the exist- 
ence of the above text of Sumantu. We interpret that text as a Parisankhyá. All 
the ancestors of the step-mother and their descendants would be sapindas, but for 
this text. It limits the sapindahood to (1) the brother of the step-mother, (2) the 
sister of the step-mother, (8) the daughter of the brother of thestep-mother, (4) 
the daughter of the sister of the step-mother, (5) the son of the brother of the step- 
mother, (6) the son of the sister of the step-mother. The text of Sumantu prohibits 
the marriage-relationship among these only. A step-mother being just like a 
mother, by the genera] rule one could not marry a girl whois within five degrees 
of relationship of the step-mother. But by interpreting the text of Sumantuas a 
parisankhy&, one can marry a girl even within five degrees of the step-mother, 
provided she is not one specifically prohibited in the above text of Sumantu, (As 
regards what isa parisankhyá vidhi, it would be made clear in the commentary on 
verse 81. We may, however, briefly deseribe it here quoting from the Tagore Law 
Lectures, 1905, page 42. Vidhis are of three kinds, Apürva vidhi, or simply, vidhi, 
(2) a niyama vidhi, and (3) a parisahkhyá vidhi. 

A Vidhi tends to secure what is otherwise at all not attainable, 

A Niyama tends to secure what is partially otherwise attainable. 

A Parisankhy4 consists in a statement of recital as to a benefit which is 
commonly attainable in its entirety either by acting according to the statement or 
by other means. 

To express the effect of the above in our modern law language 

1. A Vidhi is a perfect (imperative) command. 
2, A Niyama is an imperfect (directory) rule. 
9. A Parisankhyá is a monitary precept. 

A Vidhi supplies an urgent necessity and may be taken thatthe form“ You 
shall do it" is appropriate for it. A Niyama is not so urgent and it be taken that 
the form “you shall do it unless there be a good reason to the contrary,” is the 
proper form for it. A parisankhyá is hardly required as a rule of law and it may 
be taken that the form “ you may do it" is the proper form for it. 

The above distinction will be clear from the examples which the Mimams& 
writers give of Niyama and Parisankhyá. 

* fake a hearty meal after the fasting of the eleventh day of the moon," This 
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isa Niyama. It evidently implies that the mealis to be taken unless one has any 
good reason for abstaining from it, 

The flesh of animals whose feet are divided into five nails are eatable, This 
is an example of Parisankhya. This means you may eat the flesh of such animals, 
and not that you shalleat it. You may eat it, as the eating the flesh of such 
animals is warranted by such other Sástras, probably such as relate to Hygienic 
considerations). 

. Balambhatta then shows that the above text of Sumantu cannot be an Apurva 
Vidhi, nor a Niyama Vidhi, but a Parisankhyá Vidhi. 

i Then hegoes on to explain the above text of Sumantu thus :—The word, 
“ ITad-bhrátarah,' means her brothers, her refers to step-mother, the word “ tad- 
bhaginyah,” means her sisters, viz., the sisters of the step-mother. The word “ Tad- 
duhitarah," does not however mean her daughters, that is, the daughters of the 
step-mother, because such daughters are already sapindas by virtue of the definition 
of that word, bub it means the daughters of the brothers and sisters of the step- 
mother. It, therefore, means that the daughters of the brother or of the sister of 
the step-mother are within the prohibited degree of marriage. 

Lest a doubt may arise that so farthe text of Sumantu shows that the son has 
thesapindá relationship with the family of his step-mother on her parental side, 
but that the parental relations of the step-mother have no sapindahood recipro- 
cally in the son's family, the text goes on to say :—“ Bhagini-sapatnyah cha bhagi- 
nyah,” the step-sisters are sisters. A step-sister and a step-brother, though 
sapindas, cannot intermarry by force of the general rule, yet it would not apply to 
their descendants, therefore the text goes on to say :—'* The descendants of the 
step -brother and the step-sister are like nephews and nieces, so also the offsprings 
of the daughters of the step-maternal uncle and the step-maternal aunt." 


Marriageable age of girls. 
MITAKSARA. 
Yaviyast] Younger, shorter in size, and junior in age. 
Udvahet] Let him marry, let him accept in marriage according 
to the rules laid down in his particular Grihya Sutra. 
BALAMBHATTA'S GLOSS. 


Yaviyasi, Though according to Amarakosa (II. 6, 43), Yaviyasi means one, 
Jow-born or a younger brother, yet here it means one younger in age, because this 
is a meaning given to the word in other Dharma Sástras also. 

Manu (IX, 94) gives the following age about the marriage of a girl :—“ A man, 
aged thirty years, shall marry a maiden of twelve who pleases him, ora man of 
twenty-four, a girl eight years of age, if (the performance of) his duties would (other- 
wise) be impeded, (he must marry) sooner." 

According to Brihaspati, a man of thirty should marry a girl of ten, while a 
person of twenty-one years of age should marry a girl of seven years of age. Balam- 
bhatta does not, however, prove this last. 

Visnu Purána lays down an universal rule that bride should be one-third of the 
age of man (Bk. HI. Ch, X. 16) :—“ If he marry, he must select a maiden who is of 
a third of his age." 

Translator's note. Yajiiavalkya wisely lays down no such hard and fast rule as 
to the age of a girl to be married. He follows the ancient Sütrakáras in this matter. 
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Coming after Manu, his omission to mention any particular age of the marriageable 
girl, shows that he disapproves the rule of Manu about the age, and so he ignores it. 
His contention that the girl should be younger in age than the bridegroom, is reason- 
able and perhaps of universal application, This is the rule laid down by Gautama 
also, who (IV. 1) uses the same word as Yaviyasi:—''A householder should take a 
wife (of) equal (caste), who has nob belonged to another man and is younger (than 
himself)." 

In fact, in ancient times, early marriage of girls was not the rule, Thus 
Báyana-Mádhava in his commentary on Parásara-samhitá, Áchára Kanda, Adhyáya 
Il (B. S. S., Vol. II, Part II, page 69 forward) quotes texts to show the ancient 
custom, though he does show merely to indicate that this custom is no longer 
prevalent. A summary of this Parva paksa is given below. The Sástras say that 
a Kanyá should be given in marriage. The word “ Kanyá" is not confined to a 
girl of ten years of age. Thus in Mahabharata, Anusásana Parva, Chapter 20, 
Verse 22, the word "kanyá" is used by an old unmarried lady in her dialogue 
with Astávakra, where she asks him to marry her. She says there, *Kaumáram 
brahmacharyam me kanyá-eva asmi na Samsayah, " “from my early youth I have 
been performing the vow of studentship, I am verily a kanyá still, there is no 
doubt in it." Similarly in Salya Parva, Adhyáya 51, Verse 10, we find the 

speech of Nárada to the old maiden, wherein he uses the word * kanyá " in Address- 
ing her, * Asamskritáyáh kanyáyáh kuto lokástavánaghe." 

So also we find in the dialogue between Uma and Mahesvara, the word, kanya, 
applied to any unmarried woman, * Ritusnátá tu yâ Suddhás& kanyá iti abhidhi- 
yate," “an unmarried woman, bathing after her monthly course, is called a kanyá ” 


If it be said, that a girl not married and so not passing through the sacrament, 
cannot go to heaven, to this we reply, that a girl may pass her whole life in study 
after getting the sacred thread, and thus become a Brahmavádini, a knower of Brah- 
man, and thus go to heaven. Ordinary women must pass through the formality of 
the sacrament of marriage in order to go to heaven, but not so the Brahmavádinis, 
As says Hárita (XXI, 23) :— 


fara: fern aana: eet vere | Tu merarietranquaaa- 
miei Aqreaat xui Rraraat efa erdt eat quem ce 
ukaga wer Rare: wur | 


“Women belong to two classes, Brahmavádinis and Sadyovadbus. Among 
these two, there is ordained for Brahmavadinis the sacrament of investiture with 
sacred thread, the fire sacrifice, the study of the Vedas in her own house and to 
beg alms. For Sadyovadhus, the rule is that when their marriageable time ap- 
proaches, the mere formality of investiture with sacred thread should be done, 
and then they should be married away." Thus both kinds of girls, the perpetual 
virgins corresponding to Naisthika Brahmachérins, and the Sadyovadhus correspond- 
ing to Upakurvánaka, must pass through the ceremony of Upanayana or investiture 
with sacred thread in order to become Dvijas or twice-born. If women are not 
invested with sacred thread, they remain as Sédras, and children born of them will 
be Südras. Hárita takes into consideration this fact, for Manu (II. 66) says :— 
“ This whole series (of ceremonies) must be performed for females (also), in order 
to sanctify the bedy, at the proper time and in the proper order, but without (the 
recitation of) sacred texte," Therefore, Harita says:— W RGA fag” «Na 
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Füdrasamáh striyah, " * Women are not like Sudras,” “a fe sprüreit maq- 

xar ^ “Nahi ándra-yonau Brahmana-ksatriya-vaisy4 jayante, " *Be- 
cause Bráhmanas, Ksatriyas and Vaisyas cannot be produced from Südra womb," 
ama gemein: AEFT: « Tasmát chhandasá striyah samskáryáh," therefore 
women must also be (sanctified by) receiving (all) sacraments through Vedie 
mantras,” 

Thus according to Hárita, who is a Sütra writer, older in age than the present 
metrieal Manusmriti, women were entitled to study the Vedas and remain unmar- 
ried for a long time. The text of Manu (II. 66) applied to Sadyovadhus, who did not 
like to study, as many Dvijas now-a-days do not study the Vedas, and merely pass 
through the formalities of initiation. For such Sadyovadhus; Manu (II, 67) says :— 
“ The nuptial ceremony is stated to be the Vedic sacrament for women (and to be equa 
to the initiation), serving the husband (equivalent to) the residence in (the house 
of the) teacher, and the household duties (the same) as the (daily) worship of the 
sacred fire.” 

For Brahmavádinis, of course, this rule does not apply, and they are governed 
by the law of Hárita. 

Mádhaváchárya, of course, has quoted Hárita, merely to demolish him, for he 
says that the above rule of Hárita applies to women of the ancient Kalpa. In sup- 
port of his view he quotes the following verse (which in some manuscripts is attri- 
buted to Yama and in others to Manu) :— 


“ qu sot gnat Asta i 
areae prat utat eras aa” 


“In ancient times girls were entitled to be invested with sacred girdle, to 
teach the Vedas (or to be taught the Vedas), and to recite the Savitri.” 


“ fer Regit aren qm Aarenata ve i 
cage Sq arora Jaa trad i 
aigi «fit sreramcanmq a” i 
* The father or the unole, or the brother, should teach her, and not any stranger, 
In her own house is ordained for the girl the duty of begging alms. She should 
wear the skin of the deer, or Chira (langoti, a long strip of garment), or keep 
matted hair (like a male Brahmachari).” This text merely recites a simple fact 
that in Purá Kalpa women were educated like men. It does not prevent the educa- 
tion of women, nor advocate early marriage. The Purá Kalpa was the time when 
Brahmavádinis, like Gárgi, held a controversy with Yájüavalkya in the court of 
Janaka, as given in the Brihadáranyaka Upanisada, some time about 600 B. C. It 
cannot mean the Pauránie Kalpas. 
The learned editor of Paráéara Samhitá, Pandit Váman Bástri Islámpurakar, 


shows that the text of Hárita as quoted by Mádhaváchárya, is inaccurate, the 
correct text being the following :— 


mat RRA (aep: | nRa: ERRAR | sran ANg- 
TARNEN ARSA ATA | MÀ cre: anaia | wer 
Risse | ereitseiert qr | 
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i 


This shows that Brahmavádinis need have been perpetual virgins, but could 
marry after attaining puberty. Thas according to the true reading of Harita, there 
were two classes of women, one educated (Brahmavádinis), and the other uneducated 
(Sadyodvaha). The Brahmavádinis, were required to pass through a course of study 
till they attain puberty, when they could marry, or go on with their studies and 
marry at some later period, as illustrated by the cases mentioned in the Mahá- 
bhárata. Thus the earliest marriageable age was, according to Hárita, the period 
after the attainment of maturity, apparently for both classes of girls, and the 
marriageable age might be extended even beyond the period of maturity in the case 
of Brahmavádinis. 


The Gotra and the Pravaras. 


The author now mentions some further attributes especially to be 
considered in the selection of a bride. 
YAJNAVALKYA. 


LIII.—F ree from disease, having a brother, and not descended 
from a family having a common Arşa and Gotra.—53. 


MITAKSARA. 


Aroginim: “Free from diseases."] Not being tainted from any 
incurable malady. 
BALAMBHATTA'S GLOSS. 
The shorter form would have been “Arogam.” The use of the bigger form 


“ Aroginim" shows that the disease should be incurable, because this latter word 
is formed by the affix (in) denoting a perpetual condition. 


The appointed daughter. 
MITAKSARA. 

Bhrátrimatim. ‘ Having a brother.’’]—In order to guard against 
the danger of her being taken as a Putrikà appointed daughter). 
From this it may be inferred that the Putriké may take place without 
even a previous expressed intention. 

BALAMBHATTA'S GLOSS. 


A Putriká or an appointed daughter may be made without the express state- 
ment by the father. He need not use the formula as given in Vasistha (XVII. 17):— 
* With reference to this (matter of appointing a daughter there is) a verse 
(to be spoken by the father when appointing his daughter), “Ishall give thee a 
brotherless damsel, decked with ornaments; the son whom she may bear, shall be 
my son." 

So also Manu (III. 11) :—“ But a prudent man should not marry (a maiden) who 
has no brother, nor one whose father is not known, through fear lest (in the former 
ease she be made) an appointed daughter (and in the latter) lest (he should com- 
mit sin)." 

Bo also Gautama (XXVIII. 19 and 20):—“Some declare, that (a daughter be~ 
comes) an appointed daughter solely by the intention (of the father). 

* Through fear of that (a man) should not marry a girl who has no brothers.” 
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The method of expressing intention is shown by Manu also in (IX. 127) :— 

* He who has son may make his daughter in the following manner an appointed 
daughter (putriká, saying to her husband),” *'The (male) child, born of her, shall 
perform my funeral rites." 

Therefore, where the father has expressed intention to tho contrary, there 
a person may marry a brotherless girl also. In other words, where the father says, 
“ I do not intend taking her son as my son," there such a girl may be married. 

An appointed daughter may be so appointed to raise an issue to her father 
alone, or that her issue may belong both to her father and her husband, In the first 


case, the marriage mantra in gift will be as in Vasistha (XVII. 17) :—*I shall give 
thee ete., etc., the son whom she may bear shall be my son." 
In the second case, the mantra should be as mentioned by Kâtyâyana :—“ I am 


sonless, I shall give thee this girl, if you are also anxious to get a son, then the son 
born by her will belong to us both." 

According to some, the intention of the father must be expressed other wise the 
girl cannot become an appointed daughter. 


The Gotra and Pravara. 


MITAKSARA. 

Asamana-arsa-gotrajam:—‘‘ Not descended from a common arsa 
and Gotra." 

Belonging or appertaining to a risi is “arga " and is technically 
called Pravara. Gotra is the well-known family descent. The words 
Arşa and Gotra, form the compound word Arsagotra. He whose arga 
and gotra are common is called Samána-arsagotra. She who is des- 
cended from the latter is termed Samána-arga-gotraja. One who is 
not the Samána-arga-gotraja is an asamána-arsa-gotraja (literally un- 
common arsa-gotra-descent) Such a one (he should marry). 

The Gotra and the Pravara must be avoided separately, i.e., not 
descended from a common Gotra and not descended from a com- 
mon Pravara. Thus Gautama (IV. 2):—‘ Marriage may take place 
among parties having no common Pravara.” So also Manu (Chapter 
III. 5) 

* She wbo is non-sapindá to the mother and non-sapindá to the 
father (should be married)." 

Some are of opinion that a girl having the Gotra even of the 
mother is not to be taken in marriage. Because of the following 


text relating to Práyaschita (Satatapa in Parádara Madhava B. S. S. 
Vol. II. pt. 1. p. 337) :— 


Having married the mother's brother's daughter, as also one 
having the mother's Gotra, or one having the common Pravara, (he 
should abandon her)? and should perform Chandrágana." (The words 
withm bracket are not in Madhava). 


* Some texts read “ gatvá " i.e. “having sexual intercourse," 
14 


* 
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Here by the use of the word “ non-sapindá " the daughter of the 
father's sister, or mother's sister etc., has already been prohibited. 
Therefore by the word Asagotra (not common Gotra) is prohibited 
such person only who though a non-sapinda and though descended 
from a separate line, has yet acommon gotra. And by the addition 
of the word Asamána-Pravara (not common Pravara) is prohibited 
one who though not a Sapinda and though not a sagotra has yet a 
common Pravara. 

The rule of Asapinda marriage applies to all classes, because 
Sapinda relationship exists everywhere. 

* Not being descended from & common arsa and gotra” applies 
only to first three classes. Although the Ksatriyas and the Vaisyas 
not having a peculiar gotra of their own, have no Pravara as well, yet 
the gotra and Pravara of the Purohita (family priest) are to be under- 
stood. 

Thus Asvaláyana having promised “ he takes the Pravara of his 
gacrificer," says “tbe Ksatriyas and the Vaidyas take the Pravara of 
Purohita." 

The status of a wife is not created in a girl who is a Sapinda, 
Sagotra or Sapravara. In the case of a girl who is deceased, or (who 
has no brother), etc., the status of a wife is established, though there 
is obvious evil. 

BÁLAMBHATTA'S GLOSS. 

The word, Ársa, is derived from the word, risi, that is the same thing as Pravara, 
The word Pravara means, in the first place, the invocation of Agni, by words like 
“ Agne maham asi deveddho ete,", *agnirdevo hota devanyah etc.” as taught in the 
Kalpa Sutras. “ When the fire is to be consecrated, Agni Havyavahana, the god who 
carries the libations to heaven, must be invoked. This invocation or invitation to 
Agni, is called Pravara.” (Max Müller's History of Sanskrit Literature, Edition of 
Pánini Offiee, Allahabad, Page 198). 

The word Pravara secondarily means the classes of Risis belonging to any par- 
ticular Gotra, through that Gotra is carried on. In other words, the Muni, or noble 
ancestor, who contributes to the credit of a particular Gotra or family. 

“The mother's Gotra is of two sorts, the Gotra which she had before her man 
riage, and the Gotra which she gets after her marriage, viz, her husband's Gotra. 
The husband's Gotra being the Gotra of her son also, is already prohibited in cases 
of marriage. So when it is said he should not marry in her mother's Gotra, ib means 
he should not marry a girl belonging to the Gotra of his maternal grandfather (Má- 


támaha) Some however hold that this is not a general rule, but confined to the 
Madhyamdina Bráhmanas. 


The daughter of a maternal unele is also within the prohibited degrees, be- 
eause she belongs to the “ mother's gotra. The above text, therefore, prohibiting 
marriage with the maternal uncle’s daughter, contemplates the case of the step 
maternal uncle (the daughter of the brother of the step-mother), 
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Bálambhatta then gives a list of several gotras and pravaras. He says there 
are eighteen Ganas or classes of Munis from whom arose the various gotras and 
pravaras, viz. :— 

f1) Jámadagnya, (2) Vitahavya, (8) Vainya, (4) Gritsamada, (5) Vádhryasva, (6) 
Gautama, (7) Bharadvája, (8) Kapi, (9) Hárita, (10) Maudgalya, (11) Kanva, (12) Vira- 
pa, (13) Vignu-vriddha, (14) Atri, (15) Viévámitra, (16) Kasyapa, (17) Vasistha, (18) 
Agastya. 

BHRIGU DIVISION. 
I, Jámadagnya Gana. 

(1) Jámadagnyah, (2) Vatsah, (3) Srivatsah, (4) Chyavanah, (5) Alpah, (8) Vanah, 
(7) Vas&varni, (8) Jivantah, (9) Devarátakah, (10) Vítats&áyana, (11) Vairah, (12) Hit- 
yah, (13) Vatah, (14) Manduh, (15) Pr&ehinayogyah, (16) Arstisenah, (17) Anüpakah, 
These are called the seventeen Bhárgavas. Marriage cannot take place in the Jáma- 
dagnya Gana amongst them, 


II. Vítahavya Gana. 
(1) Víitahavya, (2) Ayaska, (3) Mauna (4) Mauka, (5) Vádhüla, (6) S&veda. 
These six are Bhárgava sub-divisions, Marriage cannot take place with one 
another amongst them, 
III. Vaina Gapa. 
It consists of two Gotras, (1) Vainya and (2) Partha, both belonging to Bhárga- 
va sub-division, They should not marry with each other, 


IV. Gritsamada Gana. 


This Gana has two Gotras, (1) Gritsamada and (2) Saunaka, People of this 
Gana should not marry with each other, 
V. Vddhryasva Gana. 
This Gana has got two Gotras, (1) Vadhryasva and (2) Mitrayugya. It is also a 
sub-division of Bhargava. They should not marry each other in the Vádhryasva 


Gana. 
The above five Ganas beginning with Jámadagnya and ending with V&dhryasva 


are all collectively called Bhrigu Ganas, These five Ganas also should not marry 
with one another amongst them 
ANGIRASA DIVISION. 
VI, Gautama Gana. 

This Gana consists of seven Gotras, (1) Gautama, (2) Ay&sya, (8) Auchathya, (4) 
Kaksfvana, (5) Ausija, (6) Vrihaduktha, (7) Vámadeva, These are the seven Gotras, 
They should not marry with one another amongst them. 

VII. Bharadvüja Gana (sub-division). 

These aro the seventeen Gotras, (1) Bharadvája, (2) Kusanku, (8) Agni, (4) Vai- 
ya, (5) Jarta, (6) Yama, (7) Kata, (8) Sairira, (9) Krirasunga, (10) Vandana, (11) Bri- 
haspati, (12) Sarvastamba, (13) Kapi, (14) Mata, (15) Vachasa, (16) Gürgya, (17) Sai- 
nyaka. These are the seventeen Gotras called Bharadvajá Gana. They should not 
marry with one another amongst them, 

VIII. Kapi Gana. 

This Gana consists of three Gotras. Kapi, Mahadaksaya, Rikgaya. They can- 

not marry with one another. 
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IX. Hárita Gana (sub-division). 

These are the ten Gotras, (1) Háríta, (2) Yauvanásva, (8) Mán dhátra, (4) Kutsa, 
(5) Pingala, (6) Samkha, (7) Darbha, (8) Bhauma, (9) Gava, (10) Amvarisa. They can- 
not marry with one another amongst. 

X. Maudgalya Gana (sub-division). 

These are the three Gotras, (1) Maudgalya, (2) Tárksya, (3) Bhamyarsva. They 
cannot marry with each other, 

XI. Kanva Gana (sub-division). 

These are the two Gotras, (1) Kanva, (2) Ajamidha, They cannot marry with 
each other. 

XII. Virápa Gana (sub-division), 

These are the four Gotras, (1) Virüpa, (2) Astádamstra, (3) Prisdasva, (4) Mud- 
gala. They cannot marry with one another. 

XIII. Visiu-vriddha Gana (sub division). 

These are the thirteen Gotras, (1) Visnu-vriddha, (2) Paurakutsya, (8) Trasa- 
dasya, (4) Kata, (5) Mayana, (6) Bhadrana, (7) Bádaráyana, (8) Sátpatámya, (9) Aupa- 
mitya, (10) Gavi, (11) Sátviki, (12) Taluki, (13) Nitumdata, They cannot marry with 
one another amongst them. 

ATRI DIVISION. 


XIV. Atri Gana (sub-division). 

(1) SyAvasva, (2) Vámarandha, (3) Gavic thi, (4) Adhanaüjaya, (5) Sumangali, (6) 

Tithi, (7) Vija-vapa, They cannot marry with one another amongst them. 
VISVAMITRA DIVISION. 
XV. Visvdmitra Gana (sub-division). 

These are the thirty-eight Gotras, (1) Visvamitra, (2) Devarata, (8) Manu, (4) 
Tantu, (5) Aulaki, (6) Válaki, (7) Chakita, (8) Ulukau, (9) YAjdavalki, (10) Narada, 
(11) Brihadagni, (12) Kala, (13) Vaba, (14) Salali, (15) Bahu, (16) Lohita, (17) SAlanka, 
(18) Ayana, (19) Vávarnyakáma, (20) Káyana-pürana, (21) tálávata, (22) Agni-deva, 
(23) Madana, (24) Kausika, (25) Astaka, (26) Ajya, (27) Madhuchehhandasa, (28) De- 
vasrava, (29) Dhanatijaya, (30) Sringa, (31) Kata, (32) Sairira, (33) Várighápoghamar- 
sana, (34) Sanu, (35) Pana, (36) Dhumra, (37) Jathara, (28) Ekahavyaka. They cannot 
marry with one another amongst them. 

KASYAPA DIVISION, 


XVI. Kasyapa Gana (sub-division). 

These are the ten Gotras, (Ll) Kasyapa, (2) Rebha, (8) Raibha, (4) Fandilya, (5) 
Devala, (6) Asita, (7) Samsk piti, (8) Putimáza, (9) Vatsara, (10) Naidhruva, They 
cannot marry with one another amongst them. 

UPAMANYU DIVISION. 
XVII. Vasistha Gana (division). 

These are the eleven Gotras, (1) Vasistha, (2) Indra-pramada, (3) Abharatbasu, 
(4) Samsk piti, (D) Kaundina, (6) Pati-masa, (7) Gaurivita, (8) Parásara, (9) Maitrá 
varuni, (10) Sakti, (11) Upamanyu. They cannot marry with one another amongst 
them, 

XVIII. Agastya Gana (division), 

These are the three Gotras, (1) Agastya, (2) Vátaváha, (3) Dardhyachynta. They 
cannot marry with. 

General Rules about Gotras. 

Marriage cannot take place between Jamadagni Gana, Vis$v&ámitra Gana and 
Devarátra Gotra. 
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Marriage cannot take place with one another amongst Bharadvája Gana, Visvá- 
mitra Gana, Krita Gana, Saisira Gana and Sringa Gana, 

Marriage cannot take place with one another among Kasypeya Gana, Vasistha 
Gana Samskriti Gana, and Püti-mása Gana. 

Marriage cannot take place among with one another Atreya Gana, Visvamitra 
Gana, and Dhanaüjaya Gana, 

Marriage should never take place between Bharadvája Gana, and Kapi Gana. 

The ceremony of marriage should never take place between Maudgalya and 
Virüpa Ganas. 

Then Bálambhatta gives a long list under each of the eighteen classes, This 
list he has taken from Samgraha-kára. But other books give only eight Gotras, and 
not eighteen, that is, the seven well-known Ri:is and Agastya, the eighth, The 
curious reader may be referred to Max Müller's “ History of Samskrit Literature," 
Pánini Office Edition, pp. 195 to 200. 

Then Bálambhatta goes on to say :—Marriages may take place from three mo- 
tives, either for the sake of sexual gratification, or for begetting a son, or through 
religious motives, viz., to perform fire sacrifices ete. In the case of those who marry 
through the first two motives, they should certainly avoid a girl, who is diseased, 
But if he marries through religious motives he can certainly marry such a girl for 
she can help him in his religious sacrifices, In the last two cases also, viz., where 
he marries for the sake of a son, or for the sake of religion, he should marry a girl 
of his own caste, 

But in the case of a girl who is a sapinda, or sagotra, or samána-pravara, the 
marriage is absolutely void. 


The Sapindahood in marriage. 
MITAKSARA. 

In the explanation of the word Asapindá, it has been said that 
Sapinda relationship arises from the circumstance that particles of 
one body have entered into the bodies of persons thus related, either 
immediately or through transmission By descent. But inasmuch 
as this definition would be too wide, since such a relationship 
exists in some way or other, amongst all men in this world that 
has no beginning, the author says— 

YAJNAVALKYA. 


LIII.—Fifth and seventh removed from the mother 
and father respectively.—53. 
MITAKSARA. 


“u From mother.” —In the mother's line, after the fifth ; and “ from 
father,” in the father’s line, after the seventh ancestor, (the Sapinda- 
relationship ceases). (The words within bracket must be supplied to 
complete the sense). 

Therefore, though this word “ Sapinda " owing to its etymologi- 
cal meaning, is applicable everywhere, yet like the words Nirmantha 
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(which literally means the product of rubbing, but especially appiels 
to fire only) or Pahkaja, &c., (literally born of mud, but is applied to 
lotus only), it is subjected to restrictions, (and denotes a particular 
limited relationship only) Thus the six ascendants beginning with 
the father, and the six descendants beginning with the son, and one's 
self counted as the seventh, in each case are Sapinda relations. 

In the case of the division of the line also (by branching off from 
the main stem), one ought to count up to the seventh ancestor, 
including him with whom the division of the line (branching) 
begins, (for example, two collaterals A aud B are sapindas if the 
common ancestor is not farther removed from either of them than 
six degrees) ; and thus the counting of the sapinda relationship be 
made in every case. 

So also beginning from the mother and counting her father and 
grandfather &c. till the fifth ancestor is reached, is the meaning of 
the words “ fifth from the mother." 

In the same way, beginning from the father and counting his 
father &c. till the line reaches the seventh ancestor is the meaning of 
the phrase “ seventh from the father.” 

Similarly in marriage, the two sisters or a sister and a brother, or 
a brothers daughter and father's brother, different branches are 
counted as one, on account of tbe two having a common beginning. 

Though it has been said by Vasistha (VIII 2). “The fifth and 
the seventh from the mother and the father" (he may marry) and 
by (Paithinasa) also :—'' Beyond three from the mother and five from 
the father," (he may marry), yet these texts lay down (the minimum 
limit of marriage) and are for the purpose of prohibiting marriages 
under those degrees, and do not couatenance marriages in those 
degrees; and thus these two texts would not be opposed to all other 
texts ; otherwise they would be opposed to all the Smritis. 


The Sapindahood of Anuloma births. 
This rule is applicable to parties who are Sajáti or of equal birth. 
Among parties who are vijáti or of unequal births there is a special 


rule. As says (Sankha)— 

‘When there are many ekajátas (begotten by the same father), prithakaksetras 
(of separate fields) and prithakjanas (separate birth), they are all ekapindas, but of 
separate purification ; and pindas cease in the third.” 


Explanation.—“ Ekajátás" begotten by the same father, such as 
Br&hmana &c. “ Prithaka-Ksetrás" born of women belonging to differ- 
ent classes)  ' Prithakajanás " born of different women of the same 
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class. They are ekapindas or sapindas, but of separate purifica- 
tion. We shall speak of separate purifications in the chapter on 
“ Impurities.” 

* The pinda ceases in the three" means that in third case, viz, 
among the Auuloma sons the sapindaship extends only up to the 


third degree. 
BALAMBHATTA'S GLOSS. g 


According to the Samgraha text, the sapindaship is to be counted by taking 
the father of the boy as the starting point and so counting up to the seventh. 
Similarly, taking the girl's father as the starting point, and going on up to the 
seventh. This is the counting from the side of the fathers of the bride and bride- 
groom, Similarly, the mothers of the bride and bridegroom should also be taken as 
starting points, and the counting should be made up to the fifth degree from them. 
Thus according to this text, both sides should be counted, viz, on the bridegroom’s 
side, which should be counted from the father and the mother of the bridegroom, to 
find out that the intended girl is not within the seventh degree from his father’s 
line, and within fifth degree from his mother's line. Similarly in the case of the 
girl, it should be seen that the intended bridegroom is not within seventh degree of 
her father's line, or within fifth degree from her mother's line, Thus a bride or a 
bridegroom may marry, if they are not so related, Therefore, Gautama (IV. 5) 
says :—' Beyond the fifth from the side of the mother's Bandhus." So if a girl or a 
boy is beyond the fifth degree from their respective mother's side, they can marry. 

Similarly, if the girl or the bridegroom is not within the seventh degree 
counted from their respective father's side, they can marry. In other words, in 
counting persons of Bhinna (separate) gotras, the sapindahood ceases with the 
sixth in degree. But in counting persons of the same gotra, the sapindahood ceases 
with the eighth degree, both in the case of the boy and the girl. Therefore, as an 
illustration, the eighth sagotra ancestor of the boy, not being considered a sapinda 
for this purpose, a daughter of this ancestor is not also a sapinda of the boy, so her 
daughter may be married to the boy. In other words, the grand-daughter 
(daughter's daughter) of the eighth ancestor may be married to the boy. This is 
the opinion of Haradatta in commenting upon the text of Gautama. He says:— 
“Commencing with the father and counting in the line of his Bandhus, a girl born 
above the seventh, may be married to the boy. Similarly, beginning with the 
mother and counting in the line of her Bandhus, a girl born from above the fifth may 
be married by the boy." Therefore, in all Smritis, the epithet, Asapinda, is taken 
as a qualifying term of the girl to be married, (and not applying to the boy to be 
married), Therefore, the sense of the text is that counting from the Kutastha 
(father), the sapindahood ceases beyond the seventh, and counting from the 
Kutastha mother, it ceases beyond the fifth. The text of Samgraha quoted above 
should be taken in this sense. 

(Bálambhatta then goes on further to discuss the same point.) 

The above text of Mitáksará begins by explaining the phrase of Mátritah as 
used by Yájüavalkya first, and he takes up the case of the father next after the 
brother. Because the mother is more important, as she contributes more towards 
the birth of a child than the father. The mother contributes four elements to the 
formation of the body of her son, while the father contributes only three. 

Vijü&nesvara explains the verse *Panchamát saptamát ürdhvam matritah pitritah 
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tathá " of yajiiavalkya, by adding the phrase, “Sdpindyam nivartate," * sapindabood 
ceases.” The above line of Yájüavalkya, therefore, should be translated as “the 
sapindahood ceases from beyond the fifth and the seventh removal from the mother and 
thefather.” It does not mean that the sapindahood is up to the fifth and seventh from 
the mother and the father respectively, This the commentator has done in accord- 
ance with the texts of Matsya Purana (XVIII. 29) :—“ Sapinda relationship is up 
to seventh generation (sipta-paurusam),” as well as the text of Sankha :—“ the 
sapinda relationship of all according to the Gotra, is Sápta-paurusi"'; and to the 
snme effect is the text of Gautama (IV. 2) :—“A marriage (may be contracted) 
between persons who have not tho same Pravaras, “(And) who are not related 
within six degrees on the father's side, (Nor) within four degrees on the mother's 
side,” 

The commentator (Vijfianesvara) then gives two illustrations, one from the 
Vedas, and one from ordinary life, to prove his contention that the word, “ Sapinda," 
may have an etymological meaning, as well as a technieal meaning, at one and the 
same time. The Vedic illustration is the word, “ Nirmanthya," which literally means 
“the product of rubbing,” but it is a particular name of “fire,” and not of any other 
product of rubbing or churning, like butter etc. Similarly, the secular illustration 
of the word, Pankaja, literally means “ born in the mud,” but it is confined to “ lily '* 
alone. In other words, the word, sapinda, is à yoga-rudhi, 

Therefore, the commentator (Vijiidnesvara) says :—“ Though this word, sapin- 
da, etc." 

In the case of the bifurcation of a line, the counting should begin with the 
persons from whom the line branches off, 

Similarly, must be explained the text of Vasistha (VIII. 2) :—* Who is nob 
related within five degrees on the mother’s sido (Mátri-bandbu), nor within seven 
degrees on the father's side (Pitri-bandhu),” 


Bo also the text of Gautama (IV.2-5) :—'* A marriage (may be contracted) bet- 
ween persons who have not the same Pravaras, (and) who are not related within 
seven degrees on the father's side, or on the side of the begetter, (nor) within the 
flve degrees on the mother's side." 

Similar is the text of Hárita, “ Sapta pitritah pariharet, paficha mátritah,'" 
let him leave the seventh from the father, and the fifth from the mother.” 


To the same effect is the text of Paithinasi :—“ Asamanárseyüám kanyâm varae 
yet ; paficha mátritah paribaret ; sapta pitritah," “let him choose a girl, who has 
not the same ársa (gotra and pravara); let him leave her who is related within five 
degrees from the mother, and seven degrees from the father." To the same effect is 
the text of Sankha :—“ Let him marry a girl, who isof the same caste, who is 
not of the same gotra and pravara, and who is seven and five degrees removed. 
from thefather and the mother respectively.” 

To the same effect is Visnu (XXIV. 10) :—' Nor (should he marry) one descend- 
ed from his maternal ancestors within the fifth, or from his paternal ancestors 
within the seventh degree." 

So also Narada (XII. 7):—” Sagotras and Samánapravaras are ineligible for 
warriage up tothe fifth and seventh degrees of relationship respectively, on the 
father’s and mother's side.” 


The text of Vasi;tha quoted above by Vijfidnesvara is not exactly accurate, 
The full text is as given below (Vasi:tha VIII. 1 and 2) :— 
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TERN AAAI Spe TS: MNN NNE TIANA- 
wont eut arat’ Reza ou 
want agar: uuu segnem u^ 


Similarly the text of Paithinasiis not fully given by VijüàneSvara. The full 


text is :— 
qari maa: Rea aaat ATA: i 
Amaga: Ta AA ary’ 


* Let him leave a girl whois fifth fromthe mother, and seventh from the 
father. Or, who is third from the mother and fifth from the father,” 


The last alternative applies to sons, by different mothers, belonging to differ- 
ent castes. If one father has several sons, by wives of different castes, then in their 
case the second alternative of Paithinasi would apply. ‘To this alternative 
applies the text of Sankha also mentioned in the commentary by Vijüánesvara, 


BHINNA-GOTRA SAPINDAS, 


After the above discussion and criticizing the opinion of Nirnaya-sindhu, Bà- 
lambhatta goes on to say that old authors have divided the sapinda relationship 
with bhinna gotra into five sub-divisions. (1) The sapinda relationship through 
the analogy of Chudá-bandha. (2) The sapinda relationship through the analogy of 
Mukta-hára-bandha. (3) The sapinda relationship through particles of the same 
body. (4) The sapinda relationship tbrough the offering of funeral oblation (Nirva- 
pya-áéa-anvaya). (5) The sapinda relationship through the offering of funeral obla- 
tion and inheritance. (Nirvapya-amsa-anvaya). 

Among these the Chudá-bandha sapinda relationship is that between two 
equal and unequal persons, like the people, born from the head (Bráhmanas). The 
Mukta-hára relationship is that like several pearls strung together, on the same 
string, where the father and mother belong to the same caste. The sapindahood 
throagh particles of blood (avayava-anvaya) is that relationship, which is seven- 
fold from the father's side, and four-fold from the mother’s side.- The Nirvapya- 
anvaya sapindaship is that which arises from the right of a person to offer food to 
a particular kind of ancestor, who is dead. The last kind of relationship is that 
which exists between bride and a bridegroom by the fact that they are the sources 
(avayavin), from whose body particles are taken by the descendants. 


The example of Chuda-bandha sapinda relationship may be illustrated by the 
following table. Brahmadatta is the founder of the family. He has two sons, Yaj- 
fiadattaand Devadatta. These latter have two daughters, Ganga and Yamuné, 
These latter have daughter andason, named respectively Sarasvati and Mitra- 
datta, These latter have a daughter and a son, Vijaya and Pundarika. These 
latter have a daughter and a son, Sulochaná and Visnudatta. Vijayá is the fifth and 
Sulochaná is the sixth. Here the sapinda relationship ceases. Pundarika is the 
fifth, and Visnudatta is the sixth, But here the sapinda relationship does not 
cease, because they are within the seventh degree from the father. They cannot 
marry (the girl, Sulochan4). But according to the siddhanta of the Western 
(Práücha School) they cau, : 

15 
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1. Brahmadatta. 
| 


2. Yajhadatta 2. Devadatta. 

3. Gut 3, Yanni. 

4. Barasvati 4, Mitradatta. 
5. Vijata i 5, Pundarika, 
6. Sulochana 6. Visnudatta 


Note :—Here the girl, Sulochaná, cannot marry Visnudatta. Though their. 
Gotras are different, but Visnudatta is within seven degrees from the father's side, 
This sapindaship is called Chuda-bandh-anvaya. 
= The Mukta-héra Sapindaship. 

This will be illustrated by the following table. Brahmadatta had two sons, 
Yájüadatta and Devadatta, the latter have two daughters, Ganga and Yamuna res- 
pectively. The latter have a daughter and a son, Sarasvati and Mitradatta. Saras- 
vati gives birth to a daughter, Jayanti, and Mitradatt has a daughter, Vijayá, Ja- 
yanti has a daughter, Kaveri, and Vijay4,ason, Visnudatta, Kaveri and Visnudatta 
can marry, because Visnudatta is sixth from the mother’s side, and so is not a 
sapinda of Kaveri. From the mother's side the sapindaship ceases beyond the fifth. 
Or, totake a further example, Visnudatta, sixth, has adaughter, Dharitri, the 
seventh, Jayanti, the fifth, has a son, Indradatta, whose son is Mudgala, the 
seventh. Mudgala and Dharitri cannot marry, because Mudgala is seventh from 
the father’s side, and sapindahood has not ceased, 


` CASE IT. 
1. ker ci gini 


| | 
Yajüadatta 2, Devadatta. 


2. 
i 
8. Gangá 9. Yamuná 
4. Sarasvati 4. Mitridatta 
| 
b. Jayanti D. Vijaya 
I 
6. Kaveri 6. Visnudatta 
These last two can marry. But 
b. Jayanti 5. Vijaya 
l 
6. Indradatta €. Visnudatta 
| 
7. Mudgal 7. Dharitri 
These last two cannot marry. 


CASE IIT. 


Now to the third ease. Brahmadatta has a daughter, Visnubhakti, the latter 
has a daughter, Vedavati. Can this daughter, Vedavati, be married to Brahma- 
datta? Because “the mother’s side beyond the fifth and from the father's side 
beyond the seventh” is the rale. That prohibition does not apply here. Brahma- 
datta and Vedavati, moreover, are of different Gotras also, And says the text of 
Vriddba-Manu.—“ She gets unity with the husband in pinda, in gotra and in sütaka 
(birth and death impurity) After the marriage, on the seventh footstep, the girl 
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loses her father's gotra. Before the seventh footstep, if the bridegroom dies, she 
should be given to another bridegroom. The ceremony of taking the hand is 
completed on the seventh footstep, when the status of a husband accrues to the 
bridegroom. The nuptial texts are a certain proof (that a maiden has been made 
a lawful) wife, but the wise should know that they are complete with the seventh 
step. (Manu VIII. 227). If the bridegroom has gone to another country, then 
after waiting for three monthly courses, a girl should be married away to another, 
if the Vák- diana (betrothal) ceremony was done.” 


Thus according to the above text, there would be no bar to the marriage of 
Vedavatj with Brahmadatta, because they are of different gotras, But, the marriage 
cannot take place, because the sapindahood through blood relationship comes in, 
and this avayava-anvyaya sapindahood prevents the marriage. To this effect 
is the opinion of Visvarüpáchárya :—‘‘An animal is born after conception, enveloped 
in seven sheaths, four of whieh are from the mother, and three ,(bones aud the 
rest) from the father." Therefore in the body of an offspring, there are three 
elements of the father's body, and through this relationship of the particles of a 
common body the sapindahood arises. Therefore, since there is this relationship 
in the particles of the body between Brahmadatta and Vedavati, the daughter of 
Visnubhakti, there can be no marriage between them. 


CASE IV. 


Brahmadatta has two wives, Chandrakánti and Rüpavati. Chandrakánti has 
a son, Bomadatta, Rüpavati has a sister, Hamsavati. Why cannot Hamsavati be 
married to Somadatta ? There is no relationship of sapindahood between them, 
through the rule of "seventh from tlie father and fifth from the mother," and they 
are also not of the same gotra. But such a marriage cannot take place, because 
Baudháyana prohibits such marriages :—“ The Dharma is that which is ordained 
by the Veda, the adharma is that which is opposed to it, The Veda is the visible 
Narayana, the Self-existent. Thus have we heard. All the wives of a father are 
mothers. Born from one mother, in one year, two girls should not be married, to 
two persons who are related as father and son, (because by such marriage one 
sister will stand as a daughter-in-law of the other sister). But, if the sisters 
are step-sisters, then such marriages can take place (i.e, the father can marry one 
step-sister, and the son can marry another step-sister." 

Thus, a step-mother being like a mother, the own (uterine) sister of a step- 
mother cannot be married. 

[Then Bálambhatta gives the opinion of Chaturviméati-mata, and Kapila-mata.] 


CASE V. 


This is illustrated by Manu (IX. 182) :—“ If among brothers, sprung from one 
(father), One have a son, Manu has declared them all to have male offspring through 
that son.” This verse of Manu is explained by some as applying to funeral offer- 
ing, (viz. a nephew is just like a son for the purposes of funeral offering), (Others 
take this verse to mean as applying to inheritance. If among two brothers, one 
hasa son, and the other has none, and if this childless brother dies, then the 
surviving brother will take the estate of the deceased brother). 


This would be a case under the fifth head. Therefore, the uterine sister of 
one's step-mother, or of uncle’s wife, or of elder brother's wife, should not be 
married, because they are related by common funeral offerings and inheritance. 

Note ;—The text of Balambhatta appears a little unintelligible. (Tr) - 
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He then quotes Liżga-Purånņna :—“ Those women, whose relationship is only 
through words, (through the ceremony of repeating the mantras of marriage), or 
who share the affection, should not be married, because such marriages are un- 
seemly and abhorrent to all, and the family becomes extinguished by such 
marriages. 

Bálambhatta then goes on explaining the text of Mitáksará, where Vijüanesvara 
gays about mixed-caste-births in para beginning with :—“This rule is applicable 
to parties who are Sajáti or of equal birth. Among parties who are Vijáti or of 
unequal births, there is a special rule.” Bálambhatta then explains the text of 
Sankha quoted there. We repeat it here for better understanding :— 


‘TAHA ALT: TUR AT uf FA: | 
ae Roer: gee rer frasearada fing u' 


Literally this verge means, “if many (Song) born of one (father), have separate 
fields and separate producers etc.” 

The word, janáh, here means, mothers. In fact both phrases, "separate fields” 
and “separate producers" mean one and the same thing, viz., separate mothers, 
But with this difference, that “separate fields” mean, mothers of different castes, 
while “separate producers" mean, mothers of the same caste, A Brühmana may 
have a Bráhmani wife, a Ksatriya wife and a Vaisya wife at one and the same time, 
Bons born of these wives wil] be Prithak-kgetras, Or, a Brahmana may have several 
"wives of the same caste, vix, all Bráhmanis. These sons will be Prithak-janas, 
These sons will be inter-related as step-brothers, some of the same caste as thein 
father, others of a caste lower than their father but higher than their mother. 
In the case of step-brothers of the same caste as their father, the Sapinda rela- 
tionship is governed by the general rule, given in verse 53, viz., * above the seventh 
from the father and above the fifth from the mother." Butin the ease of the step 
brothers, who are not of the same caste, the above rule of Yajiiavalkya is modified 
by the present rule of Sankha, which declares that their sapindahood ceases with 
the third, and their period of impurtiy is also different. 

MADHAYACHARYA in commenting on this verse of Sankha, in his commentary on 
verse 25, Adhyaya 2 of Parásara (page 61, Vol. I, Part 2, of B. S. $) says :—'* Those 
whose father is one, but mothers are of different castes, they through the difference 
of their mothers, are men of different castes, still through the oneness of their 
father they are sapindas to each other. In their case, the sapindahood ceaseg 
with the third degree.” In fact, Mádhaváchárya takes both epithets, Prithak- 
ksetra and Prithak-jana, as applying to the same person, viz, sons of mothers of 
different castes, and not to sons of mothers of the same caste. According to 
Mádhaváchárya (as well as Vijñâneśvara), tke separate period of death impurity 
applies to sons of different cagtes, Among these sons of different castes, their 
sapindahood in their Gotra ceases with the third male line, In the case of the 
“gons of the same caste, who are step-brothers, the sapindahood in their step- 
mother's line (i.e., in the line of the father of the step-mother), ceases in the third, 
That is to say, it ceases with the father of the stepemother. Then the question 
arises, how far this sapindahood goes in theline of the father of the step-mother, 
According to the text of SUMANTU, it does not extend further, This is the opinion 
of the author of Dvaitaenirnaya, But this is wrong, as shown by my revered 
teacher, F 

The word, "Avartate,' in the above verse of Sankha, means, tisthati, ie., it 
exists up to three (inclusive). The word, pinda, in the same verse, means sapinda- 
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hood, and so Vijü&neSvara explains it by saying, that “in their case the sapinda- 
ship extends only up to the third Purusa (inelusive)." 
End of commentary of Bálambhatta, on verse 53. 


A rule of Eugenic. 


The author now declares an exception relating to'the bride, 

though she may possess all the above qualifications. 
YÀJNAVALEYA. 

LIV.—She should be of a great family of Srotriyás, 
whose ten ancestors are renowned, but not of a family, 
though prosperous, that has any hereditary disease or 
taint.—54. 

MITAKSARA. 

The forms '"Purusa" and “Pfirusa” are the same, meaning 
* ancestors." Of that family of which “the ten ancestors " viz., five 
from the mother’s side, and five from the father’s side “are 
renowned.’ $ l 

* Srotriyas.” — Those who study the Vedas. The study is indi- 
cative of being versed in the (understanding and) studying of the 
Vedas, (and in the) Sástras. 

“ Mahákula."—" Great family," is a compound of Mahat (great) 
and Kula (family) ie, a family rich in sons, grandsons, cattles, 
servants, villages, &c. -The bringing of a girl from such a family 
is ordained. 

* Hereditary diseases " are such as leprosy, epilepsy, and the 
rest. 

“Taint” is that which enter the system through semen and 
blood. 

Moreover, such a family as is described by Mariu (Chap. III. 7). 

“The family which neglects the prescribed rites of religion, in which nu 
male children are born " &c,, should be avoided. 

Being married by these defects, even a “ prosperous ” family— 
a high family, such as above described, should be avoided; and a 
girl should not be brought from such a family. 


BALAMBHATTA’S GLOSS. 

In the previous verses were mentioned the rules about the qualifications of 
the bride herself; in the present verse are described the qualifications, which the 
family of the bride should possess. 

The word, “ Purusa," and * Paruga,” are the same, See Amarakosa (II. 6. 1). 

The test should be applied to the both lines, maternal and paternal, of the 
bride, 
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The word, “ Srotriya, " though derived from the root, “ Sru” “to hear,” really 
means, “one who has studied the Veda.” See Panini V.2,84* Therefore, mere 
reciting of the Vedas is uot sufficient, one must understand it also; as clearly 
stated in the Mahabhasya. The word, “ Sruta,” in the commentary, means “the 
Sastras.” 

The rufe laid down in this verse, is an example of Parisankhyá. It is nota 
Niyama-vidhi. 

The * hereditary diseases" are fully described in books on medicine. 

The full text of Manu, referred to above, is the following (III. 6 and 7) :—“ In 
connecting himself with a wife, let him carefully avoid the ten following families, 
be they ever so great, or rich in kine, horses, sheep, grain, or (other) property. 

*(Viz,)one which neglects the sacred rites, one in which no male children 
(are born), one in which the Veda is not studied, one (the members of) which have 
thick hair on the body, those which are subject to heemorrhoids, phthisis, weakness 
of digestion, epilepsy, or white and black leprosy. ” 

(Bálambhatta then goes on to discuss again the question of sapindahood, and 
quotes the author of Dvaita-nirnaya, and controverts the views of Nirnaya-sindhu). 


The same rules apply to the bridegroom by Atidesa (analogy). 


Having thus described the restrictive rules (Niyama) in selecting 
a girl now the author explains the restrictive rules relating to the 


bridegroom to whom a girl should be given. 
YÀJNAVALEYA. 


LV.—The bridegroom too should possess these 
qualifications (and free from the sanie defects), and be of 
the same class (or of a higher), be'a Srotriya (himself), 
young, wise, beloved of all, and one whose virile power 
has been well examined.—55. 


MITAKSARA. 

“The bridegroom” too should possess “all the above-mentioned 
qualifications,” and be free from all those defects. There is another 
qualification (which he should possess), viz., that he should be of the 
“same class" of equal caste, or of a higher class, but never of a 
lower caste. 

* Srotriya."—himself versed in understanding and studying 
(the Vedas), “ whose virile power has been tested" well and “ care- 
fully."—Nárada (Chap. X. 71.) has described the method of such a 


test. 

“If his semen, when thrown into water, does notswim on the surface; and 
if his urine is rich and foamy : by these tokens may a potent man be known, and one 
impotent by the opposite characteristics,” 


* See p. 925 of my edition of the Astádhyáyi of Panini for the formation of the 
word R. Mándalik in his translation of Yájfiavalkya has quoted in a footnote, 
the definition of Srotriya from Táránath Tarkaváchaspati's Lexicon. Tr, 
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* Young "—notold. “ Wise "—cleverin worldly and religious 
(Vedic) transactions. “ Beloved of all men," to whom men are 
attached owing to his mild speech, preceded by smile ete. 


BALAMBHATTA’S GLOSS. 


This verse lays down a rule of Atidesa, or analogical application of a law. All 
the above rules regarding the fitness of a bride are to be applied to the case of 
the bridegroom also. The rules in the case of the bride are, (1) virginity, (2) beauty, 
(3) asapindáhood, (4) younger in age, (5) not suffering from any incurable disease, 
(6) having a brother, (7)not having the same Pravara, (8) not having the same 
gotra, (9) fifth from the mother, (10) seventh from the father, (11) whose five maternal 
and paternal ancestors are all Srotriyas, and renowned, (12) of a high family, 
(13) and not having any hereditary taint. All these rules, however, cannot be applied 
in fullin the ease of the bridegroom. Bálambhatta discusses this question at the 
end of his notes to the preceding verse, especially with regard to the question of 
sapindáhood, 

The word, *savarna," in the verse,is compounded of two words, “Sa,” an 
abbreviated form of *saha," and “ Varna.” “Saha” means “equal,” or “superior.” 
Therefore, Vijüánes$vara explains the word, “Savarna,” by saying, “of equal or 
superior caste.” An objection may be raised here, that a word should not be 
explained in two senses, in one and the same passage. So the word, “Savarna”, 
should either mean, “aman of the superior caste, but not of the same caste,” or 
“a manof the same caste, but not of the superior caste,” This is the rule of 
* Anekarthatva-akalpaná," (see Tagore Law Lectures, 1905, p. 276), This objection 
is, however, answered by the fact that two meanings of the word, may be taken, 
when an additional statement is to be made. Such a statement is made in this 
passage, where the commentator says, “she should not marry a person of a lower 
caste.” 

The word, *Bavarna," therefore, here, must be taken in its wider sense, 
otherwise it would conflict with the rule givenin the next verse, which allows men 
to marry girls of lower castes, and consequently, a girl may be married to a person 
of a higher caste. 


Narada lays down this further rule about the bridegroom (XII. 9) :—“ If his 
collar-bone, his knee, and his bones (in general) are strongly made, if his shoulders 
and his hair are (also) strongly made, if the nape of his neck is stout, and his thigh 
and his skin delicate; if his gait and his voice is vigorous.” 


In the original of the text of Narada (XII. 10), some read, “ Viparitaih," others, 
* Viparitah," The sense, however, is the same. 


Male child, however, would fail, if the above tests of Narada be applied to 
him. Therefore, the commentator says that the tests should be applied toa young 
man, (who has attained puberty), and who is not old. 


Note :—(Incidentally, this verse lays down a prohibition against child mar- 
riages of boys. They must have attained puberty before marriage). Tr, 


Kátyáyana lays down further rule about bridegrooms who should be avoided :— 
“Those who livein far off countries, who are illiterate, who follow the path of 
emancipation, who are heroes (soldiers), who are without Vratas, or who are addicted 
to Vratas, to such, a girl should not be given by the wise." 
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Inter-marriage allowed. 


Marriages are of three kinds, as they are either for the sake of 
enjcyment, or for the sake of a son, or for the sake of Dharma (religi- 
on). Among these, the marriage for the sake of a son is of two kinds, 
necessary (Nitya), and optional (Kaémya). In the necessary (Nitya) 
marriage for the sake of a son, from the text “the bridegroom must 
be of the same class and learned,” it is shown that the wife of the 
same class is the principal. 

Now the author mentions an optional rule with regard to 
Kámya marriages. (In Kámya marriages, a man may marry a girl 
of the same caste, as in the Nitya marriage, or of lower caste). "This 
is on the strength of the maxim, that an option may be allowed in 
the cases of the Kámya in relation to a Nitya form of any ceremony. 


YAÀJNAVALEYA. 

LVI.—Though it has been said that a twice-born 
may take a wife from a Südra family, yet that is not my 
opinion, because out of her, he is born himself.—56. 

MITAKSARA. 


“Though it has been said: ”—“ but for those who through 
desire proceed (to marry again? the following females, (chosen) accord- 
ing to the (direct) order (of the castes), are most approved." (Manu 
III. 12. After having premised this (another sage, Visnu, XXIV, 1 
to 5," says:—‘‘(1) Nowa Bráhmana may take four wives in the 
direct order of the (four) castes, (2) A Ksatriya, three, (3) A Vaisya, 
two, and thereby (though these authors, Manu and Visnu, would 
allow), to the twice-born men, marriages, with Sadra women, yet, “it 
is not my," Yájüavalkya's, “opinion.” “Because he,” the twice- 
born, “is born himself therein.” As says a Sruti (Aitareya Bráhmana 
VII. 13. 10, or 7) :—“ His wife is only then a real wife (j&áyà from 
jan to be born) when he is born (jáyate) in her again." Hereby 
assigning the reason “ that out of her he is born himself,” the author 
prohibits a marriage with a Sadra woman for one who is desirous of 
begetting a Naityaka (necessary) son. But in the case of not being 
able to produce a Naityaka son, in producing an optional son, for a 
Brahmana, a Ksatriya, and Vaidya woman, and for a Keatriya, a 
Vaidya woman, are allowed. 


Translator's Note.— Vijüáneévara, Somehow or other, is very unhappy in his 
quotations from the Bruti. The text of the Aitareya Brahmana, instead of prohi- 
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biting marriages With Südra women, would rather favour such marriages, Bo long 88 
a man gets ason, The full text is given below, as it occurs in the story of Sunabsepa 
in the Aitareya Bráhmana: —“ The husband enters the wife (in the shape of seed), and 
when the seed is changed to an embryo, he makes her mother, from whom after hav- 
ing become generated, in her, he is born, in the tenth month. His wife is only then 
a real wife (jay& from jan “to be born") when he is born in her again, The seed 
which is placed in her, she developes to a being and.sets it forth. The Gods and the 
Risis endowed her with great beauty. The gods then told the men, this being is 
destined to produce you again. He who has no child, has no place (no firm footing), 
This even know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. This is the broad well-trodden path on which those who have 
sons walk free from sorrows. Beasts and birds know it, thence they cohabit (even) 
with their own mothers. Thus he told.” 
BALAMBHATTA’S GLOSS. 

The full text of Manu quoted above is the following (III. 12 and 18):—* For 
the first marriage of twice-born men (wives) of equal caste are recommended ; but 
forthose who through desire proceed (to marry again) the following females, 
(chosen) according to the (direct) order (of the castes), are most approved, It is 
declared that a Sidra woman alone (can be) the wife of a Büdra, she and one of his 
own caste (the wives) of a Vaidya, those two and one of his own caste (the wives) of 
a Ksatriya, those three and one of his own caste (the wives) of a Bráhmana." 

The text of Manu uses the word, “ Kramaso varáh," which may be split up into 
“Krama Sah varáh," or,“ Kramasah avaráh." 

Balambhatta approves the first reading, and Vara, means, “ Varaniya,” or 
chosen, viz., approved by Bástras. 

The verse of Y4jiiavalkya has another reading also, Instead of “Tatrayam 
jayate svayam," there is " Tatratm4’ j&yate svayam” (as given by Aparáürka). 
Vijiianesvara disapproves this reading, and so explains the word, * ayam," (of hía 
reading, which required no explanation, but for this other reading of Aparárka) by 
saying, * ayam dvijátih," * ho, the twice-born.” 

Then, Balambhatta says that though Manu in IIT, 14 to 19allows a Bráhmana ta 
marry a Südra girl, yet he disapproves such marriages. 

The word, “ Naityaka," in the text of the commentary, means, * one- related to 
the Nitya form of marriage.” It is derived from the noun, “ Nitya,” with the afix, 
* Vyuü " (aka), with the force of “tasya idam.” See Panini (V. 1, 182), 


The Rule about Inter-marriage. 

Now the author describes the order in which such inter-mar- 
riage may take place for him who is still desirous of sexual gratifica- 
tions, though he has got a son, or has lost his wife and is not entitled 
to enter another order (4srama), but is anxious io remain in the order 


of the house-holder. 
YAJNAVALKYA. 


LVII.—Three, according to the order of the caste, 
so also two, and one for a Bráhmana, a Ksatriya and a 
Vaisya respectively (may be the wives) To a person 


born as a Südra, a girl of her own caste is his wife.—957. 
16 


122 YAJNAVALKYA SMRITI. 


MITAKSARA. 

According to the order of the classes, for the Brahmana three, 
for the Ksatriya two wives, and for the Vaisya one wife are ordained. 
A Sadra can have only one wife born in the same class. 

It is an established rule that a wife of the same class has pre- 
cedence over all other wives. In the absence of her that precedes, 
she that follows, takes precedence (as the principal wife) in the due 
order (of classes). This is also the order in the injunction of begetting 


a son either as a substitute for a necessary (Nitya) son, or an optional 
(Kámya) son. 

As tothe son ofa Sadra woman being counted among sons 
and being described in the Chapter on Partition, e.g., where the 
author after enumerating the son begotten by a Brahmana upon his 
Ksatriyá wife, is Marddha-vasikta etc., ends with “ this rule refers to 
wives regularly married," (V. 90 and 91) that refers to the son of a 
person desirous of sexual enjoyment or who is simply desirous of re- 
maining in the Asrama (order of house-holder) and does not refer 
to twice-born in legitimate wedlock. 


BALAMBHATTA'S GLOSS, 


Marrying girls of lower castes may proceed from following causes. (1) From 
mere sexual desire, though the man may have a son already existing by a prior wife. 
(2) By a man who has lost his wife, and has not entered the order of Sannyása, 
because he is not entitled to that order. (3) A man who has lost his wife and is 
entitled to enter the order of Sannyása, yet does not enter that order, hecause he 
has nóliking for ib, and wishes to remain as a house-holder. 

* According to the order of the classes," viz., beginning with Ksatriya and 
the rest. “ Respectively,’ means for Bráhmanas, Ksatriyas, and Vaisays res- 
peetively. Thus a Bráhmana may have three classes of wives, viz., a Bráhmani, a 
K»atriyáni anda Vaisyáni, A Koatriya may have two classes of wives, viz, a 
Keatriyani and a Vaisyani. But a Vaisya ora »üdra can have wives of one class 
only, viz., of his own easte. 

It may be said that there are castes lower than &üdras, such as, washerman 
(Rajaka), carpenters (taksaka), ete. and a &üdra can marry girls of those castes. 
But this is not allowed, for the text says, '* that a >ûdra can marry a girl of his own 
caste only." It is only the two higher castes who can take girls of lower eastes, 
but not so the Südras, 

A wife of the same caste is always the principal wife. AH other wives are 
subordinate or subsidiary. If a man has no wife of his own caste, but has one 
of the lower caste only, such a wife is not to be considered as the prineipal wife. 

Though in enumerating various kinds of sons, such as in verses 91 and 92 of 
this book, and in the chapter on inheritance, in verses 128 and the rest, of Book H, 
Yajiavalkya has mentioned the sons by Südra married women also, yet it does not 
mean that the author permits such marriages with Südra women, A son, born to a 
Bráhmana father, by a xüdra wife, is called Nisàda or Párasava, a son born to a 
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Ksatriya father by a &üdra wife, is called an Ugra ; a son born to a Vaisya on a 
Büdrá& wife is called Karana. Yájüavalkya, no doubt, mentions all these kinds of 
sons, and says they are sons by married wives (See verses 91 and 92 below), yet he 
does so, out of respect to Manu, and not that he approves such marriages, Accord- 
ing to him, all these, the sons of Büdra women, would be bastards. Or, if not 
bastards, they are allowed as legitimate sons only to those persons, who are 
moved by legitimate desire for sexual gratifieation, or by the desire to keep up the 
order of the house-holder, and not for every kind of such marriages. 

(The sense seems to be this. A marriage with a Südra woman would be valid, 
and her children would be legitimate and entitled to inheritance, if the man has 
no wife of a higher caste ; for example, if a Bráhmana has no wife of a Brihmana, 
Ksatriya, or Vaisya caste, from the very beginning, or if he had such wives, and 
they are dead, and he wants to satisfy his lezitimate sexual desire, and does not 
want to become a Sannyási, but wants to keep up the household order, then he can 
marry a Sadra wife, and the children of such a marriage, would be legitimate. 
This isthe only way of reconciling Yájfüavalkya with himself, and with Manu. 
Compare Pâraskar Gr. Sütra, I. 4-8 and Vasistha I. 24, Tr.) 


Toe Eragur Forms oF MARRIAGES. 
(1) The Bráhma Marriage. 


The author now describes the various forms of marriages. 
YAJNAVALKYA,. 


LVIII.—That is called a Brahma marriage (where- 
in the bridegroom) being invited, (the bride) is given 
away (to him) bedecked according to the (giver’s) 
means. The son born of her purifies twenty-one per- 
sons on both sides.—58. 


MITAKSARA. 


That marriage is called “a Brahma marriage," in which 

* having invited " the bridegroom possessing the above mentioned 

qualifications, the girl “is given away being bedecked " according 

to the giver’s means, preceded by the pouring of water. The son 

born of her purifies both sides," ten in the ascending (father's) 

line and ten in the descending (or son's) line, and himself ‘the 
twenty-first,” provided he be of good conduct. 
BALAMBHATTA'S GLOSS. 


The author now goes on to describe eight forms of marriages, as mentioned 
by Manu (III. 21) :—“(They are) the rite of Bráhmana (Brahma), that of the gods 
(Daiva), that of the Risis (Arsa), that of Prajápati (Prájápatya), that of the Asuras 
(Asur), that of the Gandharvas (Gándharva), that of the Raksas (Rák3asa), and that 
of the Pisáchas (Paisách)." 

The word, “ Varaya,” “to the bridgegroom," should be added in the verse, 
after the words, * Diyato," meaning, **is given away,” to complete the sense. 
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Thecommentator has added the words, “ preceded by the pouring of water,” 
in accordance with the words of Manu (III. 35):—* The gift of daughter among 
Bráhmanas is most ap proved, (if it is preceded) by (a libation of) water,” 

The word, “ Tajja," in the verse is a compound of two words, “tat,” and, “ ja." 
The word, “tat,” being a pronoun should refer to the word immediately 
antecedent to it, viz,, '* the Brahma rite of marriage. The commentator, however, 
following the spirit and not the letter of the verse, has explained the word, “ tat,” 
by the word “ tasyam " “of that girl,” viz, “in the girl who has passed through 


the sacrament of Brahma rite.” 
Manu also has said (III. 37):—“ The son of a wife wedded according to the 


Brahma rite, if he performs meritorious acts, liberates from sins ten ancestors, 
ten descendants and himself as the twenty-first,” 

The words, “on both sides," mean, “on father's and son's side” and not as 
explained by Aparárka, “on father's and mother's side," This is consistent with 
the text of Manu quoted above. 

The Daiva and the Arsa Marriage. 


YAJNAVALKYA. 
LIX.;—(The giving away of the bride) to the Ritvij, 

officiating at a sacrifice (constitutes) a Daiva marriage. 
The giving of the bride, after taking two cows, is an 
Ársa marriage. The son, born of the first marriage, 
purifies fourteen generations, that born of the second, 
six.——59. 

MITAKSARA. 


That is Daiva marriage, where during the course of the per- 
formance of a sacrifice, the bride being bedecked according to the 
giver’s means, is given to the sacrificing priest (Ritvij as his fee). 

So where a pair of cattle (a cow and a bull) being taken (from 
the bridegroom) the girl is given, it is an Arga form of marriage. 

The son, born of the first, ie., the son of the Daiva marriage, 
purifies fourteen generations, seven preceding and seven following. 
The son, born of the second, i.e., from the Arga marriage, purifies six, 
three preceding and three following. 


BALAMBHATTA’S GLOSS. 


The word, “ Yajüasthe," in the above verse, is a Karmadháraya compound. 
The final, “e” is not changed to “aya ” by the rule of Sandhi, because of the Panini 
Sûtra prohibiting it, because the vowel “Ri” follows. Therefore, the proper 
reading of the verse should be, “ Yajüasthe Ritvije,” and not Yajüastha Ritvije, as 
generally found. (See Panini VI. 1. 128), 

This giving to the Ritvij is in consideration of his fee. When a person 
commences the performance of any big sacrifice, like Jyotistoma etc. he may 
give his daughter in marriage to the officiating priest, in consideration of his 
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finishing the sacrifice, which may last for several days. Thus says Manu 
(1L. 28) :—“ The gift of a daughter who has been decked with ornaments, to a 
priest who duly officiates at a sacrifice, during the course of its performance, 
they call the Daiva rite.” “i 
The words, “decked with ornaments according to his ability,” should be sup- 
' plied everywhere, and it applies to all kinds of marriages, 

Though the verse says, “ Two cows should be given," yet it really means “a 
cow and a bull" as says Manu (III. 29):—* When (the father) gives away his 
daughter according to the rule, after receiving from the bridegroom, for (the ful- 
filment of) the sacred law, a cow and a bull or two pairs, that is named the Arsa 
rite.” < 

The Daiva sanctifies seven and the Arsa three on each side, Compare Manu 
(IIT, 38) :—** The son born of a wife, wedded according to the Daiva rite, likewise 
(saves) seven ancestors and seven descendants, the son ofa wife married by the 
Arsa rite, three (in the ascending and descending lines), and the son of a wife 
married by the rite of Kaya (Prajápati) six (in either line)." 


The Prájápatya Form of Marriage. 
The author now gives the definition of Prájápatya form of 
marriage. : 
YAINAVALKYA, 


LX.—Where (the daughter) is given to a suppliant 
(bridegroom) by saying to the couple, “ May both of you 
perform together your duties," that is Káya marriage. 
The son born of her purifies six generations on each 
side, together with himself.—60. 


MITAKSARA. 


The gift of a daughter (by her father) after having addressed 
the couple with the text, “may both of you perform together your 
duties," is the “Kaya,” or “ Prajapatya” form of marriage. A son 
born of such marriage purifies eleven generations, six ascendants 
inclusive of himself, and six descendants inclusive of himself. 

BALAMBHATTA'S GLOSS. 

Vijüánesvara has nob. explained the word, ** Arthine," of the text, because it 
was implied in the very act of gift and the address to the couple, In fact, Manu 
has not used this word, *Suppliant," in II. 30. The word, “ Kaya,” used by Yájüa- 
valkya, is the same as the word, “ Prájápatya," of Manu. The word, “ Kaya,” comes 


from the root, * Ka", meaning “ Brahm4,” Prajápati, The word, “Ya,” in the text 
of Yájüavalkya, means “ yatra,” * where.” 

In the Brahma form of marriage, the bridegroom is not the suppliant, but is 
invited by the father of the brido and given gold &c. 

In the Daiva form of marriage, the bridegroom is the officiating priest, or 
Ritvik, the gift being of the girl only, all other conditions are the same as in the 
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Brahma form of marriage. In the Árga form of marriage, the father receives a pair 
of a cow and a bull from the bridegroom, In the Prájápatya form of marriage, the 
speciality consists in the particular address given by the father to the couple, The 
supplication for the girl by the bridegroom, is not a necessary condition : 

The word “ Taj-ja," in the text of Yájüavalkya, means “the issue of Prájápat- 
ya marriage.” 

Some say that the issue of such marriage, purifies eleven generations, viz., six 
ascendants including himself, and six descendants including himself. Thus it comes 
to this, that five ascendants and himself the sixth, and five descendants and himself 
the sixth, altogether eleven. (In fact, the reading of Vijfidnesvara is *'Ekádasa", 
as approved by Bálambhatta, But, in some other places, the reading is, “ trayo- 
dasa.”) The issue purifies six ascendants, six descendants, and himself the 
thirteenth. Compare Manu UI, 38 This reading appears to be better, as it is in 
consonance with the explanations of the previous verses, (Compare Gautama 
TV, 32). . 

This form of marriage is meant for monogamous couple only. A person mar- 
ried by this rite of Prájápatya, cannot take another wife, during the lifetime of his 
first wife. "This is the force of the marriage address, “may both of you perform 
together your duties.” “Of course, in other forms of marriages also, the married 
couple should perform their duties together, but in this form of marriage, they are 
specially enjoined to observe their duties to each other, so that the husband eannot 
renounce his wife and take to the order of Sannyása, nor can he take another wife, 
so long as she is alive," This is the opinion of Nrisimha and Haradatta. (See 
Gautama IV. 7, and Haradatta’s Commentary thereon). 

It would have been better to have mentioned this Prajapatya form of marriage 
before the Ársa form, because it is a higher form than that of Arsa. But here 
Yájüavalkya follows Manu, in his order, as given in verse III, 21, and in view of 
verse III. 25 of the same. Therefore the Prájápatya is mentioned as fourth in 
order, so that the rule of Manu, III. 25, may apply to it :—* But in these (Institutes 
of the sacred law) three of the five (last) are deelared to be lawful and two unlaw- 
ful ; the Paisácha and the Asura (rites) must never be used,” 

[Translator's note :—Compare Gautama IV. 32. Aparárka quotes the text of 
Devala to the effect that these four forms of marriages, and sons born of such 
marriages, purify seven generations of the giver and the acceptor.] 


The four lower forms of Marriages. 

The author now defines the lower forms of marriages, viz., 

“Asura,” “ Gándharva," “ Raksasa,” and “ Paisacha.” 
y YÀJNAVALKYA. 

LXL—The Asura by largely giving of money ; the 
Gándharva by mutual consent ; the Raksasa by forcible 
taking by waging war, and Paisácha by deceiving the 
girl.—61. 

MITAKSARA. 

The Asura marriage is that in which money is largely given 

(to the father and others in exchange for the girl) ; the Gándharva 
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marnage takes place through the mutual love of the parties. The 

Ráksasa form is the carrying away of the girl by making war; the 

Paisácha marriage is “by deceiving the girl '"—deceitfully and 

fraudulently carrying away the girl when asleep, etc. 
BALAMBHATTA'S GLOSS. 


The word *Adánát, in the text, means “the giving (dana) of a large quan- 
tity (4). This money is given to the girl as well as to the father and other kinsmen 
ofthe girl. (This is called “Asura” form, and is still prevalent among persons 
following Semitic religion, where large dowries are given to the girl, in considera- 
tion of her marrying the bridegroom. Tr.). 

Compare Manu III. 31 :—“ When (the bridegroom) receives a maiden, after 
having given as much wealth as he can afford, to the kinsmen and to the bride 
herself, according to his own will, that is called the Asura rite.” 

In Arsa form of smarriage also, the bridegroom gives presents to the father 
of the bride, but that is allowed by the Bástra. But in the present case, the bride- 
groom of his own will and not because there is any injunction of the iástra, volun- 
tarily, and in a way, purchases the girl, by spending a large amount of wealth. 

The Gándharva form consists in the mutual consent, or the reciprocal attach- 
ment of the parties. As says Manu HI. 32:—“ The voluntary union of a maiden 
and her lover one must know (to be) the Gandharva rite, which springs from desire 
and has sexual intercourse for its purpose.” 

The Raksasa form is thus described by Manu IIT. 33 :—“ The forcible abduc- 
tion of a maiden from her home, while she cries out and weeps, after (her kinsmen) 
have been slain or wounded and (their houses) broken open, is called the Rakeasa 
rite." y 

(The Paisácha marriage is also a marriage not by force, but through fraud, 
practised on the girl. Thus it differs from the last, where force is used. 

Manu thus describes it UT. 34:—''When (a man) by stealth seduces a girl 
who is sleeping, intoxicated, or disordered in intellect, that is the eighth, the most 
base and sinful rite of the Paisachas." 

All these forms of marriages are disapproved by Manu. (III, 39 et. seq) :— 
(88) “From the four marriages, (enumerated) successively, which begin with the 
Bráhma rite spring sons, radiant with knowledge of the Veda and honoured by the 
fictas (good men). (40) “Endowed with the qualities of beauty and goodness, 
possessing wealth and fame, obtaining as many enjoyments as they desire and being 
most righteous, they will live a hundred years. (41) “ But from the remaining (four) 
blameable marriages spring sons who are cruel and speakers of untruth, who hate 
the Veda and the sacred law. (42) “In ihe blameless marriages blameless children 
are born to men, in blameable (marriages) blameable (offspring); one should, therefore, 
avoid the blameable (forms of marriage).” 

Ev-n in this Manu has made an exception, in Sloka III. 23, where he allows 
Brahmanas to marry in Asura and Gándharva forms, also, * One may know that the 

first six according to the order (followed above) are lawful for a Bráhmana, the 
four last for a Ksatriya, and the same four, excepting the Raksasa rite, fora Vaisya 
and a Sudra.” 

Madhava and Medhátithi explain this verse of Manu thus :—“ The first six forms 
of marriages are valid for Bráhmanas, the last four forms beginning with. “ Asura " 
are valid for Ksatriyas. The last four, with the exception of Ráksasa, are valid 
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for Vaisyas and S@dras," (According to this view, Paisácha form is valid for Vaisya 
and Südra) But Narayana holds that Paisacha form is illegal even for a Sidra, and 
so this verse, of Manu III. 28, should be explained as including the Prájápatya rite 
also, viz., “the same four beginning with Prájápatya are allowed for a Ksatriya, 
the same four excepting the Riksasa rite, for a Váisya and Südra." Thus according 
to Náráyana, the words, “four last,” of Manu III. 23, mean “the four last beginning 
with Prajapatya.” Thus Paisácha is prohibited to all. 


Even among the six forms of marriages allowed to a Bráhmana, and seven 
to a Ksatriya, Manu lays down a special rule (II. 24 et. seq.) :— (24) * The sages 
state that the first four are approved (in the case) of a Brahmana, one, the Ráksasa 
(rite in the case) of a Ksatriya, and the Asura (marriage in that) of a Vaisya and 
ofa Sidra. (25) “But in these (Institutes of the sacred law) three of the five (last) 
are declared to be lawful and two unlawful; the Paisácha and the Asura (rites) 
must never be used. (26) “For Ksatriyas those before-mentioned two rites, the 
G4ndharva and the Ráksasa, whether separate or mixed, are permitted by the 
sacred tradition," * 


When it is impossible to get a girl in marriage by any other form, then the 
Paisácha rite may be adopted by Bráhmanas and the rest. For says Manu :—“ If 
by all means, a man cannot get a good girl, then that girl may be married by 
stealth in secrecy.” 


Note:—This verse is not found in Manu as printed. But in ParáSara Mádhava 
it is attributed to Vatsa, or Samvarta, according to some reading. See Vol, I. Part IT. 
Page 86. B. S. S. Nirnaya Sindhu also reads “ Vatsa.” Tr. 


In the case of the Gündharva and other rites of marriage, in order to consti- 
tute the legal status of husband and wife, there must be performed the ceremonies 
of Homa and all the rest up to Sapta-padi. As in the Grihya Paridista :—“ The four 
forms of marriages, Gándharva, Asura, Paisácha and Ráksasa, though consummation 
may have taken place before, yet after it the Homa ceremony must be performed. 
1f such Homa etc. ceremonies are not performed, then the girl so seduced or forcibly 
taken away etc. may be given away in marriage to another, according to the 
following text of Baudháyana (iv. i. 15) and of Vadistha (XVII. 73) :—“If a damsel 
has been abducted by force, and not been wedded with sacred texts, sho may 
lawfully be given to another man ; she is even like a maiden.” 

The words “abducted by force” include the cases of fraud etc., also. For in 
the Smriti-arthasára, we find the following rule of penance before re-marriage :— 
“Fasting in the Asura abdtiction for three nights, so also in the Gándharva abduc- 
tion, In the Ráksasa and Paisácha cases, she should perform COhándráyana. 

Note by the Translator.—It is curious that Bálambhatta, writing at the end 
of the 18th century, allows the remarriage of such girls, The ideas of his contem- 
poraries were against such marriages. Evidently Bálambhatta would have also 
approved the re-marriage of virgin widows, as allowed by Vasistha XVII. 74 :—«I£ 
2 damsel at the death of her husband had been merely wedded by (the recitation 
of) aes texts, and if the marriage had not been consummated, she may be married 


The Special Forms in various kinds of mixed Marriages. 


The author now describes the special ceremonies to be observed 
in marrying girls of the same or of different classes. 
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YAJNAVALEYA, 

LXIL—In marrying a girl of the same class. the 
hand should be taken, the Ksatriya girl should take 
hold of an arrow, the Vaisya should hold a goad, in the 
marriage with one of higher class.—62. 


MITAKSARA. 

In marrying a girl of one’s own class, the hand should be 
taken, according to the rules of one's own Grihya Sütra. A 
Ksatriya girl should hold an arrow, a Vaisya girl should hold a goad 
in her marriage with persons of higher classes. A Südra girl should 
take hold of the end of the skirt. As it has been said by Manu 
(LII. 44.) :— 

“ A Sadra girl marrying one of higher class should take hold of the hem of 
the (bridegroom’s) garment.” 

BALAMBHATTA'S GLOSS. 

Compare Manu III. 43 and 44 :—(43) “ The ceremony of joining the hands is 
prescribed for (marriages with) women of equal caste (varna); know that the 
following rule (applies) to weddings with females of a different caste (varna).’ (44) 
* On marrying a man of a higher caste a Ksatriya bride must take hold of an arrow, 
a Vaisya bride of a goad, and a Sddra female of the hem of the (bridegroom's) 
garment." 

[Translator s Note : —In explanation of this verse, Bálambhatta uses the maxim 

“ wea ara” a reference to “the central ruby of a nose ring which casts a lustre on 
the pearl on each side of it.” (See the Pandit of Benares for December, 1867 p. 155). 
several places of his gloss, Bálambhatta has used this maxim. So he seems to be 
in very fond of it.] 


Persons entitled to give away a girl in Marriage. 
The author now explains the order of persons who can give a 


girl in marriage. 
YÀJNAVALKYA. 


LXIIL—Father, grandfather, brother, Sakulyas 
(kinsmen) and mother are respectively entitled to give a 
girl in marriage, provided the giver be in natural state. 
In the absence of the first, the second (is entitled) and 
so on.— 63. 

LXIV.—If they fail to give her away in marriage, 
they incur the sin of killing the embryo at every 
menstruation ; in the absence of persons who can give 
her away in marriage, the girl herself may elect a 


proper bridegroom.—64. 
17 
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MITAKSARA. 


Among these (father eto) in the absence of those mentioned 
first, those mentioned next are entitled to give away the girl, 
Provided "he be in natural state” ie. if he has no defects like 
madness, ete, 

If the person who is entitled to give, does not give her in 
marriage, “ he incurs the sin of killing the embryo at every monthly 
course of the girl" This is to be understood in the case of the 
bridegroom possessed of the afore-mentioned qualifications being 
procurable. 

When there are no persons qualified to give, even the girl, 


herself even, may elect a “ proper husband "—One whom she can 
legally marry and who possesses the qualifications mentioned before, 


BÁLAMBHATTA'S GLOSS, 


The Sakulyas are of two sorts, those from the father's side and those from the 
mother’s side. If they are absent from the father's side, then the Sakulyas of the 
mothers side should giveaway the girl If no Sakulyas are available, then the 
** mother” should give away the girl. 

The word, **tathá," in Yájüavalkya's verse 53, has the force of a copulative 
conjunction, 

Ifa person, who has a right to give away a girl in marriage, does not exercise 
that right, he incurs sin. Of course, this is subject to reservation that a desirable 
husband is available, If not, then the following rule of Manu (IX. 89) becomes 
applicable according to some :—“ (But) the maiden, though marriageable, should 
rather stop in (the father’s) house until death, than that he should ever give her to a 
man destitute of good qualities,” This verse is to be found in Yama also. 

But the right opinion is that a girl must be married away, even to a disquali- 
fied person, when a proper bridegroom is not available, for otherwise, there is the 
sin of killing the foatus. As says Baudh&áyana (IV. 1. 11):-* Let him give his 
daughter, while she still goes naked, to a man who has not broken the vow of 
chastity and who possesses good qualities, or even ta one destitute of good qualities ; 
let him not keep (the maiden) in (his house) after she has reached the age of 
puberty," f 

The phrase, “ while she still goes naked,” in the above verse of Baudháyana, 
means “a gir] of nine years of age," otherwise a girl technically called “ Rohini,” 
So also Manu (IX, 88) :— To a distinguished, handsome suitor (of) equal (caste) 
should (a father) give his daughter in accordance with the prescribed rule, though 
she have not attained (the proper age).” The words, “ though she have not 
attained the proper age," mean “ that a young girl, not yet reached the age of 
puberty, should be given away to none, but to a fully qualified husband, But a 
girl, who has attained maturity, should be given to any husband available," This 
follows from reading the two verses of Manu (IX. 88 and IX. 89) together. But 
Yama bas only the verse corresponding to Manu’s IX. 89 only. He has no verse 
corresponding to Manu's IX. 88. Consequently, in the Opinion of Yama, it may be 
said, that a girl should never be given away to unworthy person, though she might 
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have attained maturity. But this cannot be the right meaning of Yama. What he 
means is that when a qualified person is available, the girl should never be given 
away to an unworthy person, If the text of Yama be not so interpreted, then the 
above text of Baudháyana (IV. 1-11) will find no scope. 

The word, * tu," in Yájüavalkya's verse 64, hag the force of the conjunction, 
* but.” 007 

The phrase “ who possesses the qualifications mentioned before,’ means 
“qualifications like being of the same caste, etc." If she cannot get a husband, 
possessing all good qualities, she can marry a husband destitute of these good 
qualities, * l 

In the phrase “ even the girl, herse]f even, may elect,” the first “even” shows 
that the girl without any regard for her negligent father etc. may elect a husband. 
The second “ even ” shows that she herself without the help of king etc. may elect 
her husband. This, of course, applies, when she herself can find out à husband, 
good or bad, But she cannot do so at all by her own efforts, let her take the help 
of ihe king in searching out a husband for her. As says Narada (XII. 20 to 22) :— 
(20) “ Let a maiden be given in marriage by her father himself, or by her brother 
with the father's authority, or by her paternal grandfather, or by her maternal 
uncle, or by her agnates, or cognates. (21) * In default of all these, by the mother, 
in case she is competent (to act as guardian) ; if she be wanting in competence, the 
distant connexions shall give a maiden in marriage. (22) ‘If no such person be in 
existence, let the maiden have recourse to the king, and let her, with his 
permission, betake herself to a bridegroom of her own choice." 

In the above text of Nárada there is enumeration only of the persons entitled 
to give away the girl in marriage. It does not intend to teach the order in which 
they are so entitled. For, otherwise, it would clash with the text of Yájüavalkya, 
in which after father comes the grandfather, and then the brother. 


The Penalty for Breach of Promise of Marriage. 


Now is mentioned the punishment for taking back a girl 


already promised. 
YAÀJNAVALKYA. 


LXV.—Once is a girl given in marriage, he who 
takes her back is to be punished like a thief. Even 
having given her, he may take her back, if a better 
qualified suitor arrives.— 65. . 


MITAKSARA. 


This is the rule of scriptures, that a girl is given once only. 
Therefore taking her back after giving her away is punishable like 
theft. 


To this universal prohibition, the author adds an exception— 
* Ifa better suitor"—One more richly endowed with knowledge, 
powerful connections, &c., arrives, and the first is tainted with some 
heinous crime or is of bad conduct, then he (the father) may take 
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back the girl though already given. This is to be understood to be 
the case, before the marriage ceremonies are completed by moving 
seven stəps (sapta-padi). 

RALAMBHATTA'S GLOSS. 


The punishment of a thief is that his head should be cut off, Narada (XII. 82) 
also is to the same effect :—“ When a man, after having made a solemn promise of 
giving his daughter in marriage to a certain suitor, does not deliver her afterwards, 
he shall be punished by the king like a thief, in case the suitor be faultless.” It 
follows from the above that if the suitor has faults, the girl should not be given to 
him. So also Gautama (V. 28) :—“ Though he may have promised it, he should not 
fulfill the promise, if the person, to whom the promise is made, is tainted with 
unrighteousness.” 

** Abhijana," powerful eonnection, viz., a Kulina, one of high birth. 

(Monier-Williams gives its English equivalents as “ noble descent; the head 
or ornament of a family." Tr.) 

If by such a breach of promise the girl cannot be married at the proper age, 
then the father does not incur the guilt of not giving her away in marriage at the 
proper time, that is to say, he does not incur the guilt of killing a fastus, 

Of course, the breach of promise is censured by Manu also (IX. 99) :—“Neither 
ancients nor moderns who were good men have done such (a deed) that, after pro- 
mising (a daughter) to one man, they gave her to another." 

So also Manu (IX. 47) and Narada (XII, 28) :—'* Once is the partition (of the 

inheritence) made, {once is) a maiden given in marriage, (and) once does (a man) 
say, ‘I will give ;' each of those three (acts is done) once only.” These texts of 
Manu (and Narada) apply to cases, where the suitor is faultless. 

The marriage ceremony is not complete till the seventh step is not taken, 
as says Manu (VII, 227) :—~“ The nuptial texts are a certain proof (that a maiden 
has been made a lawful) wife; but the learned should know that they (and the 
marriage-ceremony) are complete with the seventh step (of the bride around the 
sacred fire)." Therefore the commentator, Vijfidnesvara has added that this taking 
back of the girl is possible before the completion of the seven steps, Some texts 
of Mitáksará give the whole of the verse of Manu here. 

It follows, therefore, that after the marriage ceremony is completed with the 
seventh step of the bride, around the sacred fire, she cannot be taken away, even 
ff it be found that the bridegroom has fault. 

Here Balambhatta quotes from Narada the following text which however is 
not found in Nárada, and the reference to which in Ghárpure's edition of Bálam- 
bhatta is wrong, Tr.:— 


“sijar ha mR | 
TARRA Be: | Ger sera: N 
e * . e 
“anrai site; ace qium ” Rr 
* Before the relationship of husband and wife arises, there comes the ceremony 
of varana or betrothal. After the ceremony of varana or betrothal eomes the 
ceremony of Páni-grahana, which is a separate sacrament, Among these two 


(Varana and Páni-grahana) the Varana is voidable, if some fault is found in bride- 
groom-elect." 


To the same effect is the text of Yama :—“ Neither by the libation of water, 
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nor by speech (promise of marriage, or recital of sacred mantras), does one become 
the husband of a girl, it is through the sacrament of Páni-grahana (holding of the 
hand), completed at the seventh step, that one becomes a husband." 

It follows, therefore, that if the bridegroom dies before the seventh step is 
completed, the girl is not to be considered as a widow. 

To the same effect is Vasistha, which will be mentioned in the chapter on 
inheritance, 

[Cf, also Nárada XII, 96,—Tr.] 


The penalty for concealing the F'aults of the Bride, &c. 


YÀJNAVALEKEYA. 


LXVI.—One who gives away a girl without 
mentioning her defects, is to be punished with Uttama 
Sáhasa, and he who abandons a wife, who is without 
blemish, is similarly punishable. Again one who 
falsely blames a girl is to be punished with one hun- 
dred (panas).—66. 


MITAKSARA. 


He who, without revealing the blemishes which are discover- 
able by inspection, gives away a maiden, is punishable with Uttama 
Sahasa. The Uttama Sábasa will be described later on (in verse 
366). 


He who, having promised to marry, abandons a girl who is 
faultless, is also punishable with Uttama Sáhasa. 


He who, before marriage, “ blames,” through malice &c., a 
girl with false “ blemishes,” such as being incurably diseased &c., is 
to be punished with “ hundred " panas to be described hereafter (in 
verse 365). 


BALAMBHATTA’S GLOSS, 


_ Compare Narada (XII. 86) where faults of a maiden are described -—“ Afflic- 
tion with a chronic or hateful disease, deformity, the loss of her virginity, a 


blemish, and attraction for another man: these are declared to be the faults of a 
maiden.” 


If after the promise to marry, and even after one has accepted to marry her 
(with a libation of water and in the presence of Bráhmanas), the faults of a maiden 
are diseovered, he may abandon her, as says Manu (IX. 72) : —« Though (a man) 
may have accepted a damsel in due form, he may abandon (her if she ho) blemished, 
diseased, or deflowered, and (if she have been) given with fraud." 

Bo also Narada (XIL 31):—'" Let no man calumniate a faultless maiden, 
neither one must calumniate a faultless suitor. When, however, there is an 
actual defect, it iq no offence if they dissolve their mutual agreement.” 
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The Ananyapirva defined. 


In verse 52 ante, it was declared that one should marry an 
Ananyapürvá. The author now describes what is the nature of 
Ananyapürvá, who is prohibited to be married. 

YAINAVALKYA. 


LXVII.—She, on whom the sacrament of marriage 
is again performed, is called a Punarbhü (again sanc- 
tified), whether she be a virgin, or deflowered. She is 
called a Svairini, who abandoning a husband, takes pro- 
tection under a person of her own caste, through lust.— 
67. 

MITAKSARA. 


The ananyapürvá is of two kinds—the Punarbhf and the 
Svairini. The Punarbhü is again of two kinds—deflowered (injured, 
ksata), and virgin (uninjured). Among these two the “ deflowered "' 
is one who, even before marriage, had the fault of having connection 
with another man. But the “uninjured” or “ virgin" is one who ia 
affected with the disgrace of having passed through the ceremony of 
marriage, (but whose marriage was never consummated). 

She who having abandoned ‘the husband of her youth’ (ora 
child husband) through lust, takes protection with a man of her own 
class, is a Svairini. 

BALAMBHATTA'S GLOSS. 


There are, in fact, three sentences in this verse. The first is the description 
of that Punarbhü, who is Ksatá, or deflowered. The second is the description of 
that Punarbhü, who is a virgin, but is Samskritá, ie. has passed through the 
ceremony of marriage only, but whose marriage was never consummated, The 
third describes the Svairini. The word, “Punah,” in this verse, has the force of 
the conjunetion, * but," 

[Compare Nárada (XII. 45 et seq.), for seven kinds of Ananyapurvás, 

The word, * Kaumáram," used by Vijianesvara, in the above commentary, and 
translated as, “ the husband of her youth," in accordance with Mr, Jolly, would mean 
according to Bálambhatta, “a child husband," which is the reason for the wife 
abandoning him. Tr.] 


The Niyoga Ceremony. 


Thus marriage with “an ananyapórv& " being prohibited in every 
way, the author now mentions a special rule. 
YAJNAVALKYA. 


LXVIIL—The younger brother of the husband, a 
Sapinda or a Sagotra, being anointed with clarified. 
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"butter, and with the permission of the Guru, may go to 
asonless widow, when in season, with the desire of 
raising a son.—68. 

LXIX.—Let him go till conception is produced, 
otherwise he wil become fallen. The child born in 
this way is a Ksetraja son of his (the deceased).—69. 


MITAKSARA. 


* Sonless" is one who has not got a son. “ Being permitted " 
by the father or others “to raise a son," “the younger brother" 
of the husband, or " a Sapinda " which has already been defined, or a 
“Sagotra,” may goto her, Among these on the failure of the first, ` 
the second may go. “Having anointed the body with clarified 
butter," he should go so long as conception is not produced and 
when she is in “season,” which will be described later on. “ Other- 
wise" if he goes even after having produced conception, or in any 
other manner, “he becomes fallen.’ “The son produced in this 
way is the Ksetraja son" of the deceased husband. The Acharya 
(Visvarüpa) says—“ This relates to betrothed girls (losing their 
would-be husbands)” as it has been ordained by Manu (IX. 69):— 
“ If the (future) husband of a maiden after troth verbally plighted, 
her brother-in-law shall wed her according to the following rule." 


[ (Cf, Narada XII. 80. 81.) Tr.] 


BÁLAMBHATTA'S GLOSS, 


Instead of the reading in Mitáksará, “Ghritabhyakta-sarvangah,”’ another 
reading is, * Sarva-gátra." The above verses lay down the order in which a person 
may approach a widow, who wishes to raise an issue to her deceased husband. 


The word “ Acharya,” refers to “ Vi$varupáchárya" (who was the teacher of 
Vijüánesvara) By referring to him, Vijüánesvara indicates by implication, that 
this is not his opinion, He differs from it. Because his opinion is expressed in the 
words “ Purva parinetnh," in the text of Mitáksará, The word, “ Parinetri," shows 
that a betrothed husband is not meant, but a husband whose marriage was consum- 
mated. In fact the Ksetraja-sons like the Pandavas, were raised to wives, whose 
marriages had already been consummated, The text of Manu (IX. 69) does not 
refer to Niyoga at all. It means that when a virgin has lost her husband to whom 
she was betrothed, then she should be married again, by giving her away in 
marriage tothe younger brother of the deceased betrothed brother. In fact, the 
word, “ Nija,” in the above text of Mann, and so also the word, “ Vindeta," meaning 
f shall wed," refers to the wedding ceremony, and not to Niyoga. This will be 
futher cleared up in the chapter of inheritance, Among the three kinds of 
Ananyapurvas, this verse of Manu gives a special rule regarding the virgin Ananya- 
purva, and not regarding her re-marriago. 
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Narada has described three sorts of Punarbhus, and four sorts of Svairinis 
in XII, 46-52 :—“ A maiden not deflowered, but disgraced by the act of joining the 
bride and bridegroom's hands, is declared to be the first Punarbhu. She is required 
to have the marriage ceremony once more (when she is married for the second time).” 
* One who, after having left the husband of her youth-and betaken herself to 
another man, returns into the house of her husband, is declared the second 
(Punarbhu)." “ When a woman, on failure of brothers-in-law, is delivered by her 
relations to a Sapinda of the same caste, she is termed the third (Punarbhu).” 
* When a woman, no matter whether she have children or not, goes to live with 
another man through love, her husband being alive, she is the first Svairini (wanton 
woman)" ‘ When a woman, after the death of her husband, rejects her brothers-in- 
law or other (relations) who have come to her, and unites herself with a stranger 
through love, she is called the second (Svairini).” * One who, having come from a 
(foreign) country, or having been purchased with money, or being oppressed with 
anger or thirst, gives herself up to a man, saying, “Iam thine,”—is declared to be 
the third (Svairioi). “ When a woman, after having been given in marriage by her 
spiritual guides, in a manner corresponding with the usages of her country, (is after- 
wards carried) to another by force, she is called the last Svarini.” (Tr.) 


The Adulteress and her Treatment. 


The author now describes how unchaste women are to be 


treated. 
YAJNAVALEYA. 


LXX.—The unchaste wife should be deprived of 
authority, should be unadorned, allowed food barely 
sufficient to sustain her body, rebuked, and let sleep on 
low bed, and thus allowed to dwell.—70. 


MITAKSARA. 

She who commits adultery, “should be deprived of authority ” 
i.e, the control over servants and the management of the house-hold 
&c., should be taken away. She should be kept “ unadorned” £e, 
without collyrium, ointments, white cloth or ornaments; “ with 
food enough to maintain her body " and sustain her life merely, and 
“rebuked” with censure &c., and “sleeping on low bed," on the 
ground, and “allowed to dwell,” only in his own house. This 
should be done in order to produce repentance, and not for purifi- 
cation; for the rule of purification has been separately laid down 
(by Manu XL. 177):—“ An exceedingly corrupt wife let her husband 
confine to one apartment, and compel her to perform the penance 

which is prescribed for males in cases of adultery." 
[Note.—Bühler. “Adultery is an Upapátaka according to Manu XI. 60, and 
to be expiated, according to Manu XI. 118, by a Govrata ora Chándrá yana, which 


latter seems to be here intended. The commentators add that tbe penance must 
be lighter or heavier, according to the caste of the male offender" Tr] 
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BALAMBHATTA. 

So also says Narada (XII, 91):—“ When a married woman commits adultery, 
her hair shall be shaved, she shall have to lie on alow couch, receive bad food and 
bad clothing, and the removal of the sweepings shall be assigned to her as her 
occupation,” 

This penance for women commiting adultery, applies to that case, where she 
voluntarily commits adultery with a person of the same caste, If it is not volun- 
tary, then the penance is lighter, as will be shown later on, 

Note.—Joly's Narada, XII.—* Mitramisra in the Viramitrodaya, quotes this 
text as proving that an adulteress even has a claim to maintenance. He inter- 
prets it as follows :—When a woman has committed adultery through amorous desire, 
she shall be shaved and compelled to lie on a couch, bad food and a bad dwelling 
shall be given to her for her maintenance; and the removal of rabbish shall be 
. assigned to her as her occupation,” 

Translator's note,—In the case of a woman persisting in adultery, the proper 
punishment is to abandon her, according to the opinion of MADHAVA on 
PARASARA Práyaschitta-káànda II, Adhyáya X, verse 28. He quotes there the 
opinion of Chaturvimsati-mata, to the effect that a wife under no circumstance 
should be abandoned, unless she be guilty of a Mahápátaka, like killing a Bráh- 
mana and the rest. This according to MADHAVA applies to the cases, where a 
woman commits adultery only once and then repents. Even according to YAJNA- 
VALKYA I. 72, a wife should be renounced, if she gets conception through 
adultery. 

Compare VISNU LIII. 1, 2and8. The first two Sütras lay down the penance 
for a male adulterer, and the last for the female :—“A woman who has committed 
adultery once, must perform that penance which has been prescribed for an 
adulterer.” 

Compare also VASISTHA XXI. 8:—“ But if (a wife) has actually committed 
adultery, she shall wear during a year a garment smeared with clarified butter, 
and sleep on a mat of Kusa grass, or in a pit filled with cowdung. After (the 
expiration of) the year, (the husband) shall offer eight hundred burnt-oblations, 
(reciting) the Savitri (and the Mantra called) Siras, while she is immersed in water. 
It is declared in the Veda that she becomes pure (thereby).” 


Women always Pure. 


Now the author propounds the following Arthaváda (obiter 

dicta) to show that a penance for an adulteress is less hard. 
YÀJNAVALEKYA. 

LXXI.—Soma gave them purification; the Gan- 
dharva, sweet speech; Agni, perfect purity; therefore 
verily women are always pure.— 11. 

MITAKSARA. 

Before marriage, Soma, Gandharva and Agni having enjoyed 

women gave them respectively purification, sweet speech and per- 


fect purity. Therefore women are considered always to be “ pure” 


clean in the matter of being touched, embraced, &c. 
18 
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. 
BALAMBHATTA'S GLOSS, 

As a general rule, a penance for a female is always half of that ordained fora 
male. But in this special case of an adultery the penance for the female is the 
same as that of male. It should, however, be somewhat less hard than that of male. 
Hence the appropriateness of the present verse. It should, however, not be 
concluded from the present verse, that the woman commits no sin by adultery. 
The sin of a female is as bad as that of a male. 

Translator's note.—In the Visnu Purana, Book III, Ch, 10, Fitzedward Hall’s 
Edition, Vol. III. p. 103, there is the following note:—“ An extract from the 
Jyotir-nibandha may be added, for its superstitious oddity : 


^ + 
TSA CETT HU quai AA: | 
EN AS 
SUIT YS AAAI AMAT: II 
“A maiden should not be married within her sixth year: because Soma (The 


Moon ?) enjoys her for two years; then, in like manner, a Gandharva and, similarly, 
Fire,” 


Compare also Atri-samhité (Anandásrama Edition, 1905, verses 193 and 194) :— 
“a ot gak ma HIST | 
asst magmat arfzriu evum i 
qa fera: gata: ammeadatgfa: i 
xps zn: queer at gafa aay”? ou 


“A woman is not rendered guilty by her connection with her paramour, 
nor a Bráhmana by his performance of non-Vedic rites, nor a (river) water, by urine 
and excreta; nor fire, by burning impure articles. (194). Women were first enjoyed 
by the Celestials ; then, by the moon, the Gandharvas and the Fires, Afterwards 
came men to enjoy them, They are never affected by any sin,” 


A Rule of Purification. 
To remove the doubt (that may arise from a general reading 
of the above to the effect) that they can have no fault, the author 


Bays ;— 
YAJNAVALEYA, 


LXXIIL—The purification from unchastity is at the 
season ; in case of conception her abandonment is or- 
dained. So also in case of causing abortion or killing a 
husband or committing a heinous crime, and the rest. 
-—12. l 

MITAKSARA. 

The unholiness that arises from unrevealed mental chastity, 
i.e, from enjoying another man in imagination, is purified at the 
“season,” te. menstruation, When conception is produced by 
(adulterous intercourse) with a Sádra, she should be abandoned. 


CHAPTER III—MARRIAGE, v. LXXII. 139 


As it has been said in Vasistha-smriti (XXI. 12) :—** The wives of 
Brahmanas, Ksatriyas, and Vaidyas who commit adultery with a 
Sadra may be purified by a penance in case no conception has taken 
place (from their adulterous intercourse), not otherwise.” 

So also in “causing abortion,” in “killing the husband,” and 
in “ committing a heinous crime,” such as killing a Bráhmana and 
in having adulterous intercourse with a pupil, &e., (this being 
implied by the use of the word “and the rest" in the text) she 
should be abandoned. As it has been ordained by VY ASA (Vasistha 
XXI. 10.) “But these four wives must be abandoned, viz., one who 
yields herself to her husband's pupil, or to his Guru, and especially 
one who attempts the life of her lord, and who commits adultery 
with a man of a degraded caste (Junghita).” The Junghitas (out- 
castes) are the descendants of Pratilomas, such as leather-tanners &c. 

The abandonment should be by not having any carnal con- 
nection with her, and by not allowing her to join in any religious 
ceremonies and does not mean that she should be driven out of the 
house, because of the rule “she should be kept confined to one 


apartment " (Manu XI. 176 or 177). 

[Translator's note.—See Vasistha XXI, 6 and 7 :— 

“Tf (a wife) has been mentally unfaithful to her husband, she shall live on 
barley or rice boiled in milk during three days, and sleep on the bare ground. 
After the three days (have expired), the (husband) shall offer eight hundred burnt- 
oblations, (reciting) the Sávitri (and the Mantra called) Siras, while she is immersed 
in water. It is declared in the Veda that she becomes pure (thereby). 

“If (a wife) has held an (improper) conversation (with another man), she must 
perform the same penance during a month. After (the expiration of) the month, 
(the husband) shall offer four times eight hundred burnt-oblations, (reciting) the 
Savitri (and the Mantra called) Siras, while she is immersed in water. Itig 
declared in the Veda that she becomes pure (thereby).” 

The meaning of the word “ Aprajata” in the above verse of Vasistha is, “ when 
no conception has taken place" (and it does not mean, “when no-child is born," 
as has been done by Mr. Bühler in S. B. E. Vol. XIV p.112). In case wherea 
conception has taken place, the wife should be abandoned.] 


BALAMBHATTA’ GLOSS. 


In the case of revealed mental unfaithfulness, the rule of three days’ fast &c., 
as laid down in Vasistha (as given in the above note) should be observed. In case 
of unrevealed mental unfaithfulness, there is no open penance, and so Vijüánesvara ` 
says  unrevealed," ie., not known to any second person (not even to her husband, 
that she has been mentally unchaste) This mental unchastity consists in thinking 
to have intercourse with another person. Therefore Vijfüanesvara uses the milder 
term, * unholiness," and not the harsher term, “ sin." 

The wives may be abandoned in the four cases mentioned by VYASA, also 
in some other cases mentioned by Vasistha. 
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So also Devala and Narada (XII. 90-94) :—“ When husband and wife leave one 
another, from mutual dislike, it is a sin, except When a woman, who is kept under 
supervision, commits adultery. “When a married woman commits adultery, her 
hair shall be shaved, she shall have to lie on a low couch, receive bad food and bad 
clothing, and the removal of the sweepings shall be assigned to her as her occupa~ 
tion, One who wastes the entire property of her husband under the pretence that 
it is (her own) Stri-dhana, or who procures abortion, or who makes an attempt on 
her husband’s life, he shall banish from the town. One who always shows malice 
to him, or who makes unkind speeches, or eats before her husband, he shall 
quickly expel her from his house. ‘Let not a husband show love toa barren 
woman, or to one who gives birth to female children only, or whose conduct is 
blamable, or who constantly contradicts him ; if he does (have conjugal intercourse 
with her), he becomes liable to censure (himself).” 

So also Yama :— A wife who does not approach her husband in season, and 
thus kills the embryo, should be ‘exiled, after proclaiming her through the village. 
She who owing to hating her husband does not approach him in season must be 
proclaimed to the kinsmen, and exiled since she is a killer of the fœtus.” 

So also Baudháyana:—'* Wise men quickly abandon that wife who is ill- 
tongued, undutifal, barren or unchaste, and hating her husband, A wife, who does 
not give birth to a child, should be renounced in her tenth year of marriage, and 
in her twelfth year, if she gives birth to female children only, and in her fifteenth 
year, if she gives birth to dead children only, but a wife must be renounced at 
once, if she is unpleasant-speeched.” 

So also Hárita :—* Let him abandon the wife who kills the embryo, or commits 
adultery with a person of low caste, or with a pupil, or with one related to her as 
a son, or who is addicted to drink and other vices, or who wastes wealth and pro- 
perty.” 

So also Yama :—“ The abandonment of that wife is enjoined, who is inde- 
pendent in her movement., A woman should never be killed, nor deformed by 
mutiliation. Manu-Vaivasvata has enjoined the renouncement of the wife, who 
is independent and adulterous, He has also ordained that a woman should never 
be killed, nor deformed,” 

Vijü&nesvara, in explaining the word “ Jungita," has said above as illustration, 
“tanners and the rest.” The words, “and the rest," include * washermen, dancers, 
buruda, Kaivarta, Meda and Bhillas, who are all antyajas,” according to the following 
verse ; — 

* Rajakas-charmakára$-cha nâto buruda eva cha. 

Kaivarta-meda-bhillás-cha saptaite cha antyajáh smyitah.” 


The Adhivedana or the Taking of a Second Wife. 


The author now describes the reason (hetu), for which a man 
may take a second wife. 


YAJNAVALKYA. 

LXXIII —The liquor-drinker, the diseased, the cun- 
ning, the barren, the killer of wealth, the unpleasant- 
spoken, who bears female children should be superseded, 
so also (one) who hates people.— 73. 
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MITAKSARA. 


One who drinks intoxicating liquors is a "surápi or liquor- 
drinker,” even though she be a Sádrà woman (liquor being permitted 
to the Sadras). This is so, because of this general prohibition 
(Vasistha XXI-15), “ Half the body of the husband falls, if his wife 
drinks spirituous liquors." 

“ Diseased” one afflicted with a chronic disease. ‘‘ Cunning” 
deceitful, ‘speaking in contradictions.’ “ Barren " who is fruitless. 
“Killer of wealth" who destroys or squanders away wealth. 
* Unpleasant-spoken" who speaks harshly and roughly. “The bearer 
of female children” who gives birth to female children (only). ‘‘ Who 
hates people " who always does something injurious (to her husband’s 
people, such as, her father-in-law &c. who hates her husband’s 
people). The phrase “should be superseded ” applies to every one 
of the above. “ Adhivedana or supersession " means taking another 
wife. f 

BALAMBHATTA'S GLOSS. 


The word is “hetum,” in the singular, with the force of the collective noun, 
and not * hetum " in the plural, as in the printed texts, 

The word, *Surápi," is formed by a special Vártika, given under Panini 
III. 2.8:— The affix && comes after the verb pã when it means ‘to drink,’ and 
only when it is in composition with the words surá and Sidhu as its object." This 
is an important modification of the general Sûtra. Thus Surápah, feminine Surd@pi 
* wine bibber; Sidhupah, fem. Sidhuph “ spirit-drinker.” (Seo my Astádhyáyi, 
p.410). Tr. 

Wealth not being an animate object, the word “ kill" is inappropriate regard- 
ing it. So VIJNANESVARA explains it by saying “ destroyer.” 

The phrase * who hates people,” means “ who hates all her husband's people, 
such as her husband's father and the rest.” 

The word, “ Tatha,” in the text of Yajfiavalkya, has a disjunctive force here, 
and means “ a wife who has any one of the evil habits mentioned in the verse.” 

Polygamy, however, is not very desirable, as it leads to constant frictions, as 
mentioned by DAKSA (IV. 7.)*: 


canere Raa Roa Tec | 
srqemosed aes A emm: WW” 


Compare MANU (IX. 77-82) :— 

(77) “ For one year let a husband bear with a wife who hates him; but after 
(the lapse of) a year let him deprive her of her property and cease to cohabit with 
her. (78) She who shows disrespect to (a husband) who is addicted to (some evil) 


*In the printed edition of the Ánandásrama, the reading is '*g:enfesar awia- 
fuz Mener) The reading in one Ms, quoted in a footnote in the above-mentioned 
edition is gaara a fam freq etc, Tr. 
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passion, isa drunkard, or diseased, shall be deserted for three months (and be) 
deprived of her ornaments and furniture. (79) But she who shows aversion towards 
a mad or outcast (husband), a eunuch, one destitute of manly strength, or one afflict- 
ed with such diseases as punish crimes, shall neither be cast off nor be deprived of 
her property. (80) She who drinks spirituous liquor, is of bad conduct, rebellions, 
diseased, mischievous, or wasteful, may at any time be superseded (by another 
wife). (81) A barren wife may be superseded in the eighth year, she whose children 
(all) die in the tenth, she who bears only daughters in the eleventh, but she who is 
quarrelsome without delay. (82) But a sick wife who is kind (to her husband) and 
virtuous in her conduct, may be superseded (only) with her own consent and must 
never be disgraced.’’ ; 
YAJNAVALKYA. 


LXXIV.—The superseded should be maintained, 
otherwise great sin is caused. When the husband and 
wife live in harmony, the three vargás prosper there. 
—74, i 

MITAKSARA. 
Moreover “ the superseded ” wife “ should be maintained " even 
as heretofore, with gifts, honour and good treatment. “Otherwise ” 
by not maintaining her, he incurs "great sin" and is liable also to 
punishment, to be described later on. By giving maintenance there 
isnot merely freedom from sin (but attainment of positive good). 
Because “ where the husband and wife have harmony” or unity of 
heart, “there the three vargas,” religion, wealth and pleasure, 
* increase " day by day. 
"The glory of a dutiful wife. 
The author now addresses women. 
YÀJNAVALEYA. 


LXXV.—She who does not go to another, whether 
her husband be alive or dead, obtains glory here and be- 
comes happy with Umé.—75. 

MITAKSARA 


She who through inconstancy * does not approach another per- 
son," "whether her husband be living or dead, obtains" immense 
“ glory here " in this world, and by the power of her holiness “ she 
plays with (the goddess) Um& " hereafter. 

Supersession without good cause. 


The author now addresses himself to the case of the person 
who supersedes (his wife) without any (valid) cause for Supersession. 
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YAJNAVALKYA, 

LXXVI.—He, who abandons an obedient and skil- 
ful, son-bearing and pleasant speaking wife should be 
made to give one-third of his property to her. If he 
has no property, he should maintain her.—76. 


MITAKSARA. 


“ Obedient " performing one's commands. '' Skilful," quick in 
action. “ Son-bearing " having sons. “ Pleasant-speaking " sweet 
speaking. “He who abandons” supersedes such a wife should be 
forced by the king to give one-third of his property to her. If he be 
poor, he should be compelled to give maintenance, food and clothing. 

BALAMBHATTA’S GLOSS. 

The text of Yajfiavalkya has the word, “ Daksam," which comes from the root, 
“Daks,” “ to move quickly.” Hence VIJN ANESVARA explains it by saying, “ quick 
in performing her household works," Similarly, the word, “ Virasü," in the text, 
literally means, “the begetter of heroes.” It must not, however, betaken in its 
literal sense, but it means, “ begetter of male children.” 

One who supersedes such a wife, should be punished by the king. 

The supersession is of two sorts, one legal, as for getting a male child. In such 
a ease, he can only supersede his wife, if she be a liquor-drinker &c., as mentioned 
above, The second ease of supersession is, when one takes a second wife, out of 
mere lust. In this case he must give the superseded wife one-third of his property, 
and should please her in every way. In other words, he should divide all his property 
into three equal parts, One he should keep himself, the other he should give to his 
superseded wife, and the third to the wife he is going to marry. 

Compare NARADA (XII. 95):—* If aman leaves a wife who is obedient, pleasant- 
spoken, skilful, virtuous, and the mother of (male) issue, the king shall make him 
mindful of his duty by (inflicting) severe punishment (on him).” 

To the same effect is DEVALA who says, “a person who leaves a blameless 
wife, should be punished as a thief.” 


The Duties of a Wife. 
The author now propounds the duties of a wife. 


YAJNAVALKYA, 

LXXVII.—Wives should act according’ to the word 
(direction) of their husbands, this is the highest duty 
of wives. Butif the husband be guilty of a heinous 
sin, she should wait till he be again purified.—77. 

MITAKSARA. 


Wives should always act according to the word (direction) of 
their husbands; because this is the best duty of women, since by 


a 
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this women attain heaven. When he is guilty of a great sin, she 
should wait till his purification, she should not be under his control 
(while he is impure) but after that time (when he becomes pure) she 


comes under his control as before. 
BALAMBHATTA'S GLOSS. 


[Here Bálambhatta enters into a long discourse on the household duties of 
women. He has collected them from various sources, the names of which he does 
not mention.] 

The wife should rise early in the morning and plaster the rooms with cow-dung 
daily, for thereby the gods and the Fathers and the divine Mothers are pleased. 
Then, baving washed and performed her ablutions, she should worship the main 
door of the house, for thereby she obtains all her desires, She should worship daily 
the household deities, and offer morning arghya daily to thesun. She should offer 
Naivedya and perform Balikarma with flowers &c., according to her means. She 
should offer daily Bali to Jyestha, and worship the saered fig-tree with flowers, scents, 
and rice, for the goddess Bhavani dwells there, The husband and wife should leave 
the bed before sun-rise, in the sacred hour called “ Brahma-muhürta." That house 
is unholy and like a burning ground, abandoned by the ancestors, where the married 
couple are found sleeping after the sunrise. 

No doubt, Manu has said that the wife goes to hell, if she performs the worship 
of Devatas, reciting of prayers, performing of austerities &c. That however applies 
to the case of a wife, who takes to religious life to the detriment of serving her 
husband, 

The women should use the mantra, “ Namah,” in place of all mantras, and so 
also the Kudras. As says GAUTAMA (X, 64) :—" If permission has been given to 
him, he may use the exclamation namah (adoration) as his mantra." No doubt, this 
is enunciated primarily for the Südras, but a woman is like a Südraso faras her 
religious duties (Dharma) go. 

Neither Südras nor women are entitled to recite the mantras given in the 
Puranas, They can hear the Puranas, when recited by a Brihmana. 

‘Women and Sudras can worship VISNU according to Tántrik method, they can 
worship Sálagrám also, but they should not touch it, 

Thus women (and Sudras) have a right to perform all religious observances with 
the above restrictions. Thus they ean perform Ananta-vrata and other rites of the 
same kind. The women of, the twice-born class, after reciting the Samkalpa-mantra 
themselves, should have the rest of the Pujá performed by their sons &c. If they 
have no sons, they should get it done by the Bráhmanas, This is the rule for 
Sudras also. 

Women and. Sudras and persons, not having the saered thread, may worship 
Siva, made of clay, directly themselves, by using the mantra, “ Namah,” 

Then Balambhatta gives a long quotation from MANU (IX, 1-30, TIL 56 59, 
TX. 74, 95, 96, 97, 85, 86, 87, III. 60, 61, 62, IX. 101, 102, V, 147-150, 153-156 and so on). 

THE DUTIES OF A WIFE BY MANU. 

(IX). 1. “I will now propound the eternal laws for a husband and his wife 
who keeps to the path of duty, whether they be united or separated. 2. Day and 
night women must be kept in dependence by the males (of) their (families), and, if 
they attach themselves to sensual enjoyments, they must be kept under one’s 
control 3. Her father protects (her) in childhood, her husband protects (her) in 
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youth, and her sons protect (her) in old age; a woman is never fit for independence, 
4. Reprehensible is the father who gives not (his daughter in marriage) at the 
proper time ; reprehensible is the husband who approaches not (his wife in due 
season), and reprehensible is the son who does not protect his mother after her 
husband has died, 5. Women must particularly be guarded against evil inclinations, 
however trifling (they may appear); for,if they are not guarded, they will bring 
sorrow on two families. 6. Considering that the highest duty ofall eastes, even 
the weak husbands (must) strive to guard their wives, 7. He who carefully guards 
his wife, preserves (the purity of) his offspring, virtuous conduct, his family, 
himself, and his (mean of acquiring) merit, 8. The husband, after conception by his 
wife, becomes an embryo andis again born of her, for that is the wife-hood of a 
wife (jàyá), that he is born (jáyate) again by her. 9, As the male is to whom a wife 
cleaves, even sois the son whom she brings forth; let him therefore carefully guard 
his wife,in order to keep his offspring pure. 10. No man can completely guard 
women by force; but they can be guarded by the employment of the (following) 
expedients: 11, Let the (husband) employ his (wife) in the colleetion and expen- 
diture of his wealth, in keeping (everything) clean, in (the fulfilment of) religious 
duties, in the preparation of his food, and in looking after thejhousehold utensils, 
12. Women, confined in the house under trustworthy and obedient servants, are nob 
(well) guarded; but those who of their own accord keep guard over themselves, are 
well guarded. 13. Drinking (spirituous liquor), associating with wicked people, 
separation from her husband, rambling abroad, sleeping (at unseasonable hours), 
and dwelling in other men’s houses, are the six causes of the ruin of women, 
14. Women do not care for beauty, nor istheir attention fxed on age; (thinking), 
‘(It is enough that) he is a man,’ they give themselves to the handsome and to the 
ugly. 15. Through their passion for men, through their mutable temper, through 
their natural heartlessness, they become disloyal towards their husbands, however 
carefully they may be guarded in this (world). 16. Knowing their disposition, 
which the Lord of creatures laid in them at the creation, to be such, (every) man 
should most strenuously exert himself to guard them. 17, (When creating them) 
Manu allotted to women (a love of their) bed, (of their) seat and (of) ornament, 
impure desires, wrath, dishonesty, malice, and bad conduct. 18. For women no 
(sacramental) rite (is performed) with sacred texts, thus the law is settled ; women 
(who are) destitute of strength and destitute of (the knowledge of) Vedic texts, 
(are as impure as) falsehood (itself), that is a fixed rule. 19. And to this effect 
many sacred texts are sung alsoin the Vedas, in order to (make) fully known the 
true disposition (of women); hear (now those texts which refer to) the expiration 
of their (sins) 20. ‘If my mother, going astray and unfaithful, conceived illicit 
desires, may my father keep that seed from me,’ that is the scripturaltext. 21. If 
a woman thinks in her heart anything that would pain her husband, the (above- 
mentioned text) is declared (to be a means for) completely removing such infidelity, 
22. Whatever be the qualities of the man with whom a woman is united according 
to the law, such qualities even she assumes, like a river (united) with the ocean, 
23. Akgamala, a woman of the lowest birth, being united to Vasistha and Sarangi, 
(being united) to Mandapála, became worthy of honour, 24. These and other females 
of low birth have attained eminence in this world by the respeetive good qualities 
of their husbands. 25. Thus has been declared the ever pure popular usage (which 
regulates the relations) between husband and wife; hear (next) the laws concerning 
ehildren which are the eause of happiness in this world and after death. 26. Between 
wives (sbriyáh) who (are destined) to bear children, who secure many blessings, whe 
19 
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are worthy of worship and irradiate (their) dwellings, and between the goddesses 
of fortune (Sriyah who reside) in the houses (of men), there is no difference what- 
soever. 27. The production of children, the nurture of those born, and the 
daily life of men, (of these matters) woman is visibly the cause, 28. Offspring, 
the (due performance of) religious rites, faithful service, highest conjugal happiness 
and heavenly bliss for the ancestors and oneself, depend on one’s wife alone. 
29. She who, controlling her thoughts, speech and acts, violates not her duty 
towards her lord, dwells with him (after death) in heaven, and in this world is 
called by the virtuous a faithful (wife, sidhvi). 80. But for disloyalty to her 
husband a wife is censured among men, and (in her next life) she is born in the 
womb of a jackal and tormented, by diseases, the punishment of her sin.” 

(III), 56. “Where women are honoured, there the gods are pleased ; but 
where they are not honoured, no sacred rite yields rewards. 57. Where the female 
relations live in grief, the family soon wholly perishes ; but that family where they 
are not unhappy ever prospers. 58. The houses on which female relations, not being 
duly honoured, pronounce a curse, perish completely, as if destroyed by magic. 59. 
Hence men who seek (their own) welfare, should always honour women on holidays 
and festivals with (gifts of) ornaments, clothes, and (dainty) food.” 

(IX). 74. “A man who has business (abroad) may depart after securing a 
maintenance for his wife ; for a wife, even though virtuous, may be corrupted if she 
be distressed by want of subsistence,” 

94, “A man, aged thirty years, shall marry a maiden of twelve who please him, 
ora manof twenty-four, a girl eight years of age; if (the performance of) his 
duties would (otherwise) be impeded, (he must marry) sooner. 95. The husband 
receives his wife from the gods, (be does not wed her) according to his own will ; 
doing what is agreeable to the gods he must always support her (while she is) 
faithful. 96. To be mothers were women created, and to be fathers men; religious 


rites, therefore, are ordained in the Veda to be performed (by the husband) 
together with the wife. 


85. If twice-born men wed women of their own and of other (lower castes), 
the seniority, honour, and habitation of those (wives) must be (settled) according 
to the order of the eastes (varna). 86. Among all (twice-born men) the wife of equal 
easte alone, not a wife of a different caste by any means, shall personally attend 
her husband and assist him in his daily sacred rites. 87. But he who foolishly 
causes that (duty) to be performed by another, while his wife of equal easte is 
alive, is declared by the ancients (to be) as (despicable) asa Chandala (sprung 
from the) Bráhmana (caste).” 

(III). 60. “In that family, where the husband is pleased with his wife and 
the wife with her husband, happiness will assuredly be lasting. 61. Forif the wife 
is not radiant with beauty, she will not attract her husband; if she has no attrac- 
tions for lim, no children will be born. 62. If the wife is radiant with beauty, the 
whole house is bright; if she is destitute of beauty, all will appear dismal.” 

(IX). 101. “Let mutual fidelity continue until death,’ this may be considered 
as the summary of the highest law for husband and wife. 102. Let man and woman, 
united in marriage, constantly exert themselves, that (they may not be) disunited 
(and) may not violate their mutual fidelity." 

(V) 147. "By a girl, by a young woman, or even by an aged one, nothing must 
be done independently, even in her own house, 148. In childhood a female must be 
gubject to her father, in youth to her husband, when her lord is dead to her sins; 
@ woman must never be independent. 149, She must not seek to separate herself 
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from her father, husband, or sons; by leaving them she would make them both (her 
own and her husband's) families contemptible. 150. She must always be cheerful, 
clever in (the management of her) household affairs, careful in cleansing her 
utensils, and economical in expenditure. 153. The husband who wedded her with 
sacred texts, always gives happiness to his wife, both in season and out of season, 
in this world and in the next, 154. Though destitute of virtue, or seeking pleasare 
(elsewhere), or devoid of good qualities, (yet) a husband must be constantly 
worshipped as a good by a faithful wife. 155, No sacrifice, no vow, no fast must 
be performed by women apart (from their husband) ; if a wife obeys her husband, 
she will for that (reason alone) be exaltedin heaven." (V. 151) “Him to whom 
her father may give her, or her brother with the father's permission, she shall obey 
as long as he lives, and when he is dead, she must not insult (his memory). 150. A 
faithful wife, who desires to dwell (after death) with her husband, must never do 
anything that might displease him who took her hand, whether he be alive or 
dead.(?) She who throughout her life remains faithful to her husband, attains the 
world of her husband, after her death as did Arundhati. 166. In reward of 
such conduct, a female who controls her thoughts, speech, and actions, gains in 
this (life) highest renown, and in the next (world) a place near her husband.” 

[The word, “ Patiloka," in this last verse, translated as “in the next (world) a 
place near her husband,” means “ the world attained by the husband through the 
performances of sacrifices &c. along with his wife."] Tr. 

Vasistha (XXL 14):— Faithful wives who are constantly pure and truthful 
(reside after death) in the same abodes with their husbands ; those who are unfaithful 
are born as jackals,” 

So also Hárita :—'* We will now propound the conduct enjoined to married 
women. The wife is the home: a man should not consider his home a habitation un- 
graced by a wife ; therefore is she another home. Thoroughly cleaning the house, 
let her move impurities falling in a well-cleansed and dignified habitation, and lay up 
what is loose ; let her shun discourse with other men besides her husband, and the 
company of a pretended mendicant; let her not frequent strange houses, plains 
or groves, or convents of mendicants ; let her not loiter on the road to the public 
well, nor walk by twilight ; let her not think of using the bed, the seat, the clothes, 
or the jewels of others, without restoring them to the state of purity, nor eat in 
the same vessel with another, nor drink spirituous liquors, nor eat flesh-meat, nor 
orts, nor refuse, unless from her spiritual parents, her husband, or her son ; let her 
be void of desire for other men besides her husband, let her shun vain expenses, 
and avoid petulant contradiction, sloth, gloominess, emulation of other families 
and the like. Soiled with orts, she must not repair to the temples of the deities, 
or to the house of him to whom her affections are due: without counsel, or before 
she has supplied the sacrificial fire, she must not decorate her person nor touch with 
unwashed hands the goblet, the sieve, or the vessels of the dairy; she must wash, 
and repose it in a secure place, the caldron, its lid, the ladle, and other utensils, 
On the morrow, again washing them, let her use them in the preparation of food; 
by her husband’s direction she may touch the vessels employed for the milk, 
whence oblations are supplied : having washed, wiped and placed the metallic 
vessels, having swept and wiped the house and so forth, let her perform the offices 
committed to her at the approach of the time for oblations to the assembled gods, 
bathing according to the motive for ablutions: clothing herself with two white 
garments, having washed her hands and feet, having spit and having sipped water, 
let her enter the temple and pay her adorations ; and let her place fire in the 
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kitchen, provide sacrificial fuel, Kusa grass, flowers, oblations, and vessels used in 
propitiatory rites, and anoint with clarified butter the food and the like intended 
for use, in the same manner with that intended for offerings; and let her perform 
any other daily business, When all this has been done, and the fire has been 
supplied in honour of deities, let her bring the oblations for the wives of gods. 
When the offerings to deities, and the hospitable attentions to guests, have been 
performed, according to the means of the householder, and after satisfying his 
pupils and friends and her husband himself, the wife, with his permission, may eat 
the residue in private: and having rinsed her mouth with water kept for her own 
use, and washed and cleansed the vessels employed, she must lay out a part of the 
residue in a spot situated within the close, and equally distant from the north and 

' east regions, saying, “ Salutation to Rudra, the lord of cattle" this is a fixed rule, 
In the evening the same offices should be repeated, which are directed for each 
successive morning. As for what remains to be done after these offices, let her make 
a wall of ashes at the door, saying, “Salutation to the adorable Rudra marked with 
ashes! I make a fence of ashes ;” and let her touch therewith her lord, her son and 
the rest, herself, and anything which should be guarded. She must not enter her 
bed with unwashed feet, nor naked, nor soiled with orts, nor disrespectfully, nor 
without saluting her husband’s feet ; nor rise exposed to view, nor later than the 
rising of the sun; nor without a vessel of water, She must regularly clean the 
house; she must be circumspect, careful for the best, serene, fall of good wishes 7 
she must speak affectionate to her husband; she must not sit while he stands ; nor 
sit above him, nor in a questionable place; nor gaze at him continually : she must 
wash his feet, press his limbs with her hands, attend him with a fan when he feels 
heat, and wipe from his limbs perspiration excited by the sultriness of summer. 
She must relieve him, when his head shakes through pain, and meet him in the 
yard when he returns fatigued with a load from another town. Entertaining no evil 
thoughts, let her do him honour with rice, grass and water presented in an argha; 
and, under his directions, practise austerities, execute the business of the deities, 
and perform ablations,” Colebrooke’s Digest, Book III. Ch. II. Sect. 1, P. 141, 
CID. 


Devala :—* Dependence, attendance on her husband, aid in his religious 
ceremonies, respectful behaviour to those who are entitled to veneration from him, 
hatred to those who bear enmity to him, no ill will towards him, constant 
complacency, attention to his business, are the duties of women.” 


Visnu :—“ Accompanying of her husband, reverence to his father, of spiritual 
parents, of deities and guests, great cleanliness in regard to the domestic furniture, 
and care of the household vessels; avoiding the use of philters and charms, 
attention to auspicious castoms, austerities after the death of her husband, no 
frequenting of strange houses, no standing at the door or window, dependence 
in all affairs, subjection to her father, husband, and son, in childhood, youth, 
and age : such are the duties of a woman.” (Colebrooke's Digest, Bk. III, Ch. 2, 
Sec. I, XCII), 


Speech of the goddess of abundance (Laksmi) to the goddess of the Earth 
VISNU (CXIX, 21 and 22) :— With women ever pure and adorned, faithful to their 
lords, speaking kindly, not lavish, blessed with progeny, careful of the household 
goods, attentive to religious worship; whose houses are neat, whose senses are 
subdued, who avoid strife, who are not avaricious, who respect their duty, who 
are endued with tenderness, I am ever present, O thou supporter of the worlds.” 
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Risyasriaga:— Let her attend to the business of the house, and heed her 
ornaments ; after the daily bath, let her adorn her locks with flowers and with 
dress; Privately let her retire early from the couch of her lord, that no other man 
may perceive her withdrawing ; let her pay adoration to the deities, and supply 
oblations with fragrant mixtures and blossoms.” 

Vyasa :—“ Sitting at the door, continually looking out from the windows, 
conversing with despicable persons, and laughing unseasonably, are faults which 
bring infamy on the women of a family.” 

Katydyana in the Chhandoga Parisista :—“ To what hell goes not a woman who 
neglects her lord through delusion of mind? With difficulty again attaining human 
life, what pain suffers she not ?" 

Gautama (XVIII, 1-3):—* A wife is not independent with respect to (the 
fulfilment of) the sacred law. (2) Let her not violate her duty towards her husband. 
{3) Let her restrain her tongue, eyes, and (organs of) action.” 

Then Bálambhatta gives an extract of some forty-eight verses, from Skanda- 
Purina, (Kasi-khanda, IV Adhyáyá), from the address of Brihaspati to Agastya, a 
summary of which is given below :—“ Thou art fortunate, O Agastya, im -having 
such a wife as Lopâmudrâ. Arundhati, Sâvitri, Anasuyá, Sándilyá, Sati, Laksmî, 
Sata-rupâ, Menaká, Suniti, 8imjiia and Sváhá are verily types of good wives. But 
all are agreed that Lopámudrá is the best among them. O Sage, she takes her food, 
after you have eaten, she sits down after you have sab down, she goes to sleep 
after you have gone to sleep, and rises from bed before you rise. She never appears 
before you without being well-adorned, but when you are away from home, she puts 
away all ker ornaments. She never utters your name, always wishing you long 
life. Of course, she never utters the name of any other person. She never gets 
angry, eve when you are angry with her, She always puts smiling face, even 
when reproved, When ordered “ Do this,” she replies “ Lord, consider that it has 
already been done,” When called, she quickly comes to you, leaving aside all 
household works, and says, “ Lord, why have you called me, please favour me with 
your commands.” She does not remain for a long time at the household door, nor 
sleeps there, nor does she give anything to anybody without your permission, and 
without your asking her, she gets ready all your Puja things. She eats the 
remnants of your food and never takes her meals, without first worshipping the 
Devatas, the Pitris, and giving food to the guests, servants, cow and. beggars. She 
keeps all household utensils and ornaments neat and clean, and she is dexterous 
and thrifty, She never keeps any fasts, nor observe any vows without your per- 
Mission. She never goes to big assemblages and festivities. She does not go on 
pilgrimages, or to marriage parties. When you are engaged in some business, or 
taking rest, she never disturbs you, though some urgent business may call you, 
When you are away from home, she always meditates on you, and leaves aside all 
ornaments, She never makes friendship with Buddhistic nuns (Sramana) &c, She 
never retails gossip, nor talks in a loud voice before her elders,” 

So also Manu (V. 160) :—* A virtuous wife who after the death of her husband 
constantly remains chaste, reaches heaven, though she has no son, just like those 
chaste men." 


Then Balambhatta quotes other passages from Mahabharata, the Bhavisya 
Purána, Hemádri &c. 


In Praise of Sdstrtya Marriage. 
The author now describes the fruit of taking wife according to 
scriptures. 
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YAJNAVALEYA. 


LXXVIII.—Because continuity (of family) in this 
world, and getting of heaven in the next, are through 
sons, grandsons and great-grandsons ; therefore women 
ought to be attended to and should be guarded care- 
fully —78. 

MITAKSARA. 

* Continuity in this world," non-extinction of family line (and 
attainment of heaven) are the objects of taking a wife. How are 
these objects attained ? To this the author replies “through sons, 
&c." Through them the continuity of line is secured; and through 
fire-saorifices &c., heaven is obtained. Such is the construction of 
the passage. 

Because through women these two objects are "achieved, there- 
fore women should be attended to” orenjoyed for the sake of getting 
progeny “and should be guarded ” for the sake of securing religious 
merit. 

So also Apastamba (II. 5. 11. 12.) has declared that the object 
of marriage is to secure Dharma (religion) and progeny. '' He should 
go to his wife and not another woman, for the sake of religion and 
progeny." From this text it also follows that the satisfaction of sen- 
sual appetite is a worldly object only. 


BALAMBHATTA’S GLOSS. 


The word, "Sástriya," means, “for the sake of getting a son and for fulfilling 
religious duties." (A wife is helpful in acquiring Dharma by assisting him in 
Srauta, Gárhya and Smárta sacrifices. SM is helpful to him in continuing the 
line by procreating son). 

The word “ Lokánantyam "... is a locative compound, and should be analysed 
as “Loke ánantam," meaning *endlessness or continuity in (this) world." (This is 
the reading suggested by Bálambhatta, in the Mitáksará, which should read, 
* Loka ánantyam.") 

He further suggests that the reading of Mitáksará should be :— 


waar | gf I A: are amen ahr | 
Of course the Word “ lokanantyam ” may be taken asa genetive compound 
also, and may mean “ the infinity of heaven worlds." But then it would not bring 
out the twofold objects of marriage, viz., the continuity of one’s line in this world, 
and the getting of heaven in the next. Hence the above reading suggested appears 
appropriate. 
The reading of APASTAMBA, however, is this 
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and it has been thus translated in S.B.E. Vol, IT. p. 125 :—^If he hasa wife who 
(is willing and able) to perform (her share of) the religious duties and who bears 
sons, he shall not take a second.” 

Our translation is, however, according to the sense of VISNANESVARA. (Tr.) 


The Season. 


Having declared that wives should be enjoyed for the sake of 
getting sons, the author now mentions a special rule regarding this. 
YÀJNAVALEYA. 


LXXIX.—Sixteen nights are the “Season” of 
women. Among these he should approach them during 
the even nights. Let him avoid the Párvana nights, &c. 
and the first four nights. By so doing he would be 
even a Brahmachári.—79. 


MITAKSARA. 

That period of women, indicative ofthe state in which they 
are capable of getting conception, is called “ Season." And that 
period is “ sixteen days and nights," counting from the first day of 
menstruation, 

In “such” a season, and during “even” i.e., equal (and not 
odd) nights, “ he should approach ” or go to his wife for the sake of 
begetting a son. Byspecifying "night" day-time has been excluded. 

“ Even nights," being in the plural number, indicates totality 
taken separately as well as collectively. So that in one season he 
may go in all even nights which have not been (otherwise) prohibi- 
ted. 

By so doing he is even “ like a Brahmachári." Therefore, when 
Brahmacharya (abstention from women) is ordained in Sráddha, &c. 
then by going as above, he is not guilty of transgressing the rule of 
Brahmacharya. 

Moreover “ he should avoid the Párvana nights &c. and the 
first four nights." By using the plural form in the text, and by em- 
ploying the word “etc.,” the eighth and fourteenth days of the moon 
are also included among prohibited days. As it has been said by 
MANU (chap. IV. 128) :—‘ A twice-born man who is a Snátaka shall 
remain chaste on the new moon day, on the eighth lunar day of each 
half month, on the full moon day and on the 14th, even if they fall 
in the period proper for conjugal intercourse." 

Therefore he should avoid the new moon (and the other Pár- 
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vana nights) and the four nights counting from the first day of the 
menstruation. 


BALAMBHATTA’S GLOSS. 

The word in the text is,“ Ahorátráh," and not * Ahorátráni, See PANINI 
(11, 4, 29.) 

One should never approach his wife in the day-time, See Prasna Upanisad 
I. 18 :—“ Day and Night are Prajipa i;its day is spirit, its night matter. Those 
who unite in love by day waste their spirit, but to unite in love by night is right." 

So also Sankha-Likhita :— " He should not approach his wife in day-time, 
though in season.” 

So also MANU (ITI. 45-48) :—(45) “ Let (the husband) approach his wife in due 
season, being constantly satisfied with her (alone) ; he may also, being intent on 
pleasing her, approach her with a desire for conjugal union (on any day) excepting 
the Parvanas. (46) Sixteen (days and) nights (in each month), including four days 
which differ from the rest and are censured by the virtuous, (are called) the natural 
season of women. (47) But among these the first four, the eleventh and the thir- 
teenth are (declared to be) forbidden; the remaining nights are recommended. (48) 
On the even nights sons are coneeived and daughters on the uneven ones ; hence 
a man who desires to have sons should approach his wife in due season on the even 
(nights).” 

Thus rejecting the first four nights, and all the odd nights, there remain five 
even nights (6th, 8th, 10th 12th. 14th, and 16th). Rejecting the Párvana nights, it 
wil be found that generally two nights are only allowed in a month for conjugal 
intercourse. 

Samkránti should also be included among the Párvana nights, according to the 
opinion of Bálambhatta's teacher. 


Astrological Seasons and how to get a male child. 
YAJNAVALEYA. 

LXXX.—Thus going to his delicate wife he should 
avoid the maghâ and mála constellations, and when the 
moon isin an auspicious asterisk the men would beget 
at once a fortunate son.—-80. 


MITAKSARA. 

Moreover :—“ Thus” in the above described manner, “going to 
his wife," he should go to the “ delicate " one. The delicacy arises 
at that time from observing the rules prescribed for women in their 
menses. 

But if by so doing she has not become slender, then she should 
be made so, for the sake of begetting a male child by restricting her 
to scanty and nutritious, but (non-oily) food &c. Because it is said 
(MANU II. 49):— " a male child is born when there is excess of 
male semen, and a female when there is an excess of female germ.” 
If, in even nights too, the female element (blood) preponderates, 
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then a female child is born having a manly appearance. And even 
in odd nights, if there be an excessof semen, a male child is born 
though of feminine appearance. Because time is only an occasional 
cause, while semen and blood, being more powerful, are the material 
cause of reproduction. Therefore she should be made slender (so 
that female seed should have no prevalence). 

He should avoid the stars known as Maghá and Mala (.e., those 
nights when the moon isin conjunction with these stars.) He 
should go when the moon is in an auspicious constellation, such as 
eleventh, &c. 

By “cha” (“and”) in the text is meant male asterism, auspi- 
cious (astrological) yogas (conjunctions), and lagnds (aspects). 

“ At once" means in one night, not second or third. Thus 
he begets achild possessed of auspicious signs. 

* The man " in the text means one who has not lost his virile 
power. : 

BALAMBHATTA’S GLOSS, 


The Vratas to be observed by a wife are degeribed in the Taittiriya Sruti. That 
a child is born from the union of the male and the female elements, we know from 
VASISTHA (XIV, 1):—* Man formed of uterine blood and virile seed proceeds from 
his mother and his father (as an effect) from its cause,” 

So also MANU (III. 49) :—* A male child is produced by a greater quantity of male 
seed, a female child by the prevalence of the female ; if (both are) equal, a herma- 
phrodite or a boy or a girl ; if (both are) weak, deficient in quantity, a failure of 
conception (results).” 


Other Times of Conjugal Intercourse. 
Having thus described the rules (Niyama) relating to season, the 
author now declares the rule relating to non-season. 
YÀINAVALEYA. 


LXXXI.—Or he may act according to her desire, 
remembering the boon given to women. And he should 
be devoted to his wife alone, as it has been ordained 
that women are to be protected.—81. 


MITAKSARA. 


The word, “ Yathá-kámi," in the text means, “he whose inclina- 
tion (káma) is such that it does not eross the wish of his wife." (In 
other words, he should act according to the wish of his wife, in such 


matters of conjugal intercourse, on prohibited nights). 
20 
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The word, “ or,” is for the sake of showing an additional rule, 
and not to overrule previous one. 

* Remembering the boon given to women” by Indra in these 
words :—'' He who will cross your desires will be a sinner.” 


Translator's note :—The story of Indra’s boon to women is to be found in the 
Taittiriya Samhita II, 5.1. Viévarupa, the son of Tvastri, was the Purohita of the 
Devas; but he was the son of a sister of the Asurás. He had three heads (Sátvika, 
Rájasika and "Támasika) With one mouth he used to drink Soma, with the second 
mouth he used to eat food, and with the third mouth he used to drink Surá (wine). 
Openly he used to say, “This share of the offering is to be given to the Devas." 
But, behind their backs, he used to say to the officiating priests, “this share of 
offering is to be given to the Asuras.” So the officiating priests outwardly sacrificed 
to the Devas, but in their heart they prayed to the Asuras. The result was that 
^ the Devas did not get the offerings, as it did not proceed from the heart. Seeing 
this double dealing of his chief priest, Vi$varupa, Indra took up his Vajra, and cut 
off the three heads of the priest. The story is thus related in a modified form, in 
VASISTHA'S Dharma Básbra (V, 7) :—* For it has been declared in the Veda, * When 
Indra had slain (Vritra) the three-headed son of Tvastri, he was seized by sin, and 
he considered himself to be tainted with exceedingly great guilt. All beings cried 
out against him (saying to him), ‘O thou slayer of learned Brahmana! O thou slayer 
of a learned Brihmana!’ He ran to the women for protection (and said to them), 
‘Take upon yourselves the third part of this my guilt (caused by) the murder of a 
learned Brahmana.’ They answered, What shall we have (for doing thy wish?) 
He replied, * Choose a boon.” They said, “ Let us obtain offspring (if our husbands 
approach us) during the proper season, at pleasure let us dwell (with our husbands) 
until (our children) are born.” He answered, “So be it." (Then) They took upon 
themselves (the third part of his guilt) That guilt of Bráhmana-murder appears 
every month as the menstrual flow. Therefore let him not eat the food of a woman 
in her courses; (for) such a one has put on the shape of the guilt of Bráhmana- 
murder," 


Thus “ they (the women) said, we choose a boon, let us get a 
progeny, when approached in season ; let us be free to approach our 
husbands according to our desire (even on prohibited days), till the 
delivery." (They obtained this boon from Indra). "Therefore women 
get progeny when approached in season, and are entitled to having 
intercourse, according to their desire, even on the prohibited days, 
till delivery, for such was the boon chosen by them. 

Moreover it follows that “he should be devoted to his own wife ;” 
he should always fix his mind on her. This is appropriate. 

By the word “alone” going to another woman is prohibited, as 
adultery is made punishable by penance. For both these (wiz., 
devotion to his wife and acting according to her desire) the author 
shows the worldly necessity, viz., “ Because women are ordained to 
be protected,” because it is said that in verse 78 ante that “ women 
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should be well protected,” and this object of protecting them can be 
best secured by acting according to their desires and by not going to 
any other women. 


A Mimámsa Discussion. 

[Translator's Note :—Vijüanesvara here enters into a discussion as to what is a 
Niyama rule, what is a Parisankhy4 rule and what is an Apürva vidhi, All impera- 
tive texts are not Vidhi, viz., they are not texts enjoining the course of action. 
Thus the text, “ Let him perform Syena sacrifice, as sorcery,” is not a direction to 
perform sorcery. It is not a Vidhi, but merely an Árthaváda, It is necessary, 
therefore, to know what is a Vidhi, and how many kinds of Vidhis are there. All 
vidhis are divided into three classes, viz., (1) Apürvavidhi, called also simply Vidhi 
or Anárabhyádhita, (2) Niyama and (8) Parisaükhya. The following verse lays 
down the difference between these three :— 

* Vidhir atyantam apráptau, 
Niyamah páksike vidhih. 
Tatra chanyatra va práptau, 
Parisankhy4 nigadyate." 

“A Vidhi is an expression which declares a duty, not apt to be spontaneously 
fulfilled, and which is not derivable at all from any other source than the text 
mentioned. In other words, it is a general rule or command which fixes a principal, 
without reference to any specific act. 

A Niyama is a rule, declaring a restriction to the general rule or Vidhi. It is 
in fact involved in the Vidhi. When a Vidhi would otherwise give several alterna- 
tives, the rule that fixes one alternative to the exclusion of the rest is a Niyama. 

A Parisankhyá is a negative rule, but couched in positive terms, A rule should 
never be construed as a Parisamkhyá, if it can be interpreted otherwise.” 

Thus, in verse 79 ante, occurs this rule :—“ Among these he should approach them 
during the even nights.” This is certainly a command, for the words, “ Samviset," 
“let him approach,” is an imperative mood. The question is, “is it a Vidhi or a 
Niyama, or a Parisahkhj;á," Taking this as his text, Vijüánesvara enters into the 
following discussion.] 


A Question.—Here a person raising a doubt says :—“ Among 
these he should approach them during the even night.” It this a 
Vidhi (a general rule) or a Niyama (a restrictive rule) or a Parisahkhya 
(or exclusive specification) ? 

Translator's note :— When what is not already known at all, ia stated, it is an 
original statement (Vidhi) When one of the two senses is to be taken by way of aa 


alternative, ij is a restrictive rule (Niyama), and when something is stated there 
and in other places, it is called a case of exclusive specification.” 


An Answer. 


We reply that it (the above text) is not a Vidhi, as it declares 
a thing already known. It is not a Parisahkhya, for it would be then 
tainted with three defects (see Mimams4 Vol. I. pp. 139 and 1099 
of Kunte's Saddargana chintanika). Therefore, those versed inMim4m- 
så Logic, have established this statement to be a Niyama. 
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Vidhi defined. 

What is then the distinction between these (Vidhi, Niyama and 
Parisahkhyá) The statement of that, which is not derivable other- 
wise; is a Vidhi. As “he should perform the Agnihotra sacrifice.” 
“ The Astaká must be performed.” 


Niyama defined. 


When one of the two senses is to be taken by way of an alter- 
native, it isa Niyama. As “he shculd sacrifice on a level country,” 
* be should sacrifice on new and full moon days.” 

The performance of a sacrifice has already been ordained as 
a Vidhi. It cannot be performed without some particular kind 
or place. Therefore, the place is known. 

The place may be of two kinds, level or rough. When a 
sacrificer wishes to perform sacrifice on a level or even ground, then 
the rule “he should perform sacrifice on a level ground ” is of no 
use or is indifferent, because its sense or direction is already acted 
upon. When however he wishes to perform it on a rough or non- 
level ground, then the precept “he should perform sacrifice on a 
level ground” declares its meaning (is applicable), because its sense 
is not then known. The prohibition of non-level ground is eventu- 
ally involved in the sense of the above, since the accomplishment of 
sacrifice is possible only ina place ordained ; while in the case of a 
non-level ground the proper scriptural sacrifice cannot be accom- 
plished. 

Similarly the text, “he should take his food facing the east,” 
is a Smriti illustration (of the rule of Niyama is contradistinction to 
the first which was an illustration from the Sruti), and should be 
explained in the same manner. 

Parisankhyd defined. 

The Parisahkhyá (or exclusive specification or exhaustive 
enumeration) is the (general) statement, in one place, of one proposi- 
tion, which though applicable in many places, still implies the exclu- 
tion of the rest (and acceptance of one only. For example, “They 
took this rope of the truth."  Taittariya Samhitá V. 1. 2. 1.) (the 
phrase “ Rasaná," “ rope,” is explained in the same place by “halter 
of the horse”), t.e., “he takes the halter of the horse." This mantra 
(“They take the rope of truth”), by its simple expressive power, is 
applicable to the rope of a horse as well as to that of an ass. But, 
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again, by the specification that “ they take the halter of a horse” the 
(original) statement becomes applicable to the rope of a horse and 
excludes the rope of an ass. 

Similarly (to take the Smriti illustration ; see verses 177 and 
seq), “the flesh of animals with five nails to be eaten." Here the 
eating of some kind of meat, whether it be the flesh of dogs &c. or 
of rabbits, &c. isa natural instinct of hunger. But then (by the 
subsequent) specification of rabbits and others, the dogs &c. are 
excluded. 


The Opponent's View. 


What is then applicable in the present case, (viz., is the text 
“ he should approach in season ” to be construed as Vidhi, Niyama 
or ParisahÉhya?) An opponent urges that it is to be construed as a 
Parisahkhyá or exclusive specification. Because a person, who is 
married, already approaches his wife in season, out of his own 
inclination, therefore, the above text cannot be construed as a 
Vidhi (for there is no necessity of a command or Vidhi for the doing 
of that which men are naturally inclined to do). 

This text cannot also be the subject of Niyama (or restrictive 
rule). Because it is opposed or contradicts the law laid down in the 
Grihyasmritis. For the author of the Gpihyasütras (or rules of 
household life) have enjoined thus (Asvaláyana G. S. 8. 10—11), — 
“ After the taking of wife, (1e. after the ceremony of marriage is 
perform ed) one should remain as a Brahmachári (celebate, or should 
have no sexual connection with his wife) for three nights, twelve 
nights or for a year." "Therefore if before the expiration of the 
twelfth night or the year, there occurs menstruation (or seasons), then 
by construing the text, (“He should approach in season ") as Niyama, 
the rule of celibacy as above enjoined is contradicted. 

Moreover, the use of a statement already known is always for a 
specific purpose. Going to wife in season is already known, (and 
need not be taught) asa natural desire. Therefore, this Parisahkhya 
is the proper interpretation of the text, viz., that if he goes to his 
wife at all, he must go only in season. 

Besides, by gonstruing it as Niyama, (there results this 
incongruity). Since this production or begetting of a son is com- 
manded, the approaching in season is a necessary corollary and is 
known; therefore, the Niyama (rule) that “He should approach in 
season," becomes irrelevant. 
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Moreover, by taking it as Niyama, one must assume some 
invisible result. 

Besides, by construing it as Niyama, it would mean that one 
must (ór is bound to) approach in (and throughout) season. There- 
fore, in the case of a person who is not near his wife (being far 
from home), or who is suffering from some disease, and is therefore 
unfit for (having sexual intercourse) or whois not desirous and is 
incapable, this rule becomes inapplicable (as wanting in universal 
application). 

By construing it as Niyama, there occurs further the contradic- 
tion between Vidhi, (an original statement), and Anuváda, (a repro- 
duced statement) Thus, that very word, which has been pronounced 
only once, is construed in one case as an Anuváda (reproduction), 
and in another case, as a Vidhi (or laying down original statement), 
which is against the rules of interpretation. 

Therefore, it has been established, that the precept (He 
should approach in season”) is a Parisahkhyá (exclusive specifica- 
tion) and means, that he should approach only in season and not at 
any other time. 

The Siddhânta View. 


This argument of the opponent is not approved by Bhárüchi, 
Visvarüpa and others. Hence Niyama even is the proper construction. 
Because, in one alternative (i.e, when he goes in season), the text 
expresses its own purpose, and in the other.case, by not going in 
season, there is mentioned the taking place of sin, according to the 
following texts—'' He who does not approach near his wife, when she 
has bathed after her monthly enne; incurs the horrible. sin of killing 
the fœtus, there is no doubt in it.” 

Now is there any contradiction between Vidhi and Anuváda 
(original and reproduced statements), because there is no Anuváda 
(reproduction) here, and the text has the force or the sense of an 
original statement (Vidhi)? The contradiction between Vidhi and 
Anuváda arises under the following circumstances:— Where a 
statement is to be reproduced from another place, as being the means 
to certain ends, and is to be enjoined (as Vidhi) at another place, ` 
for the attainment of a particular object or end which was not known 
before, (then takes place a contradiction between an Anuváda and 
Vidhi). Thus in the Mimamsa, on the chapter of Vajapeya sacrifice, 
and in the statement of the opponent’s views (occurs the following 
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statement)—“ He is to perform the Vájapeya sacrifice who aspires 
after heavenly rule." In this, the sacrifice indicated by Vájapeya, 
being original statement of quality, (and being particular means to 
particular ends), is reproduced. And that (sacrifice) is then enjoined 
(as Vidhi) for a person, whose aim is to attain the fruit indicated by 
the term heavenly rule. 

There is no necessity of reproduction (Anuváda) here. 

As to the statement that in case of Niyama construction, 
invisible (metaphysical) results must be assumed, (we reply)—that 
(objection) is equally applicable in the case of Parisahkhy&. Because 
gin must be assumed when one approaches his wife in non-season. 

As to the argument, “ that since the begetting of a legal son is 
commanded, therefore the approaching in season is already known by 
inference, and consequently, ‘‘ the text is not a Niyama.” That is 
wrong. We may grant, that this is also an original statement (Vidhi) 
for the getting of a legal son. 

If the text (“Thus going to a slender wife he ought to beget 
an auspicious son "), be taken as expressing something more than or 
differing from approaching the wife, it being the original statement 
of begetting ason, we say that is not so. That the begetting of son 
is the result or effect of the action. through the Bhávaná, of which 
approaching (sexual intercourse) is the instrumental cause, is shown 
by the text—'' By so approaching he should beget an auspicious 
son.” As is the text ‘ By performing Agnihotra sacrifice he should 
try (Bhávaná) to attain heaven." 

Nor is this an impossible statement of an original precept 
for persons, who are not near their wives and the like. Because 
the law contemplates the case of those persons only, who are near 
and who are fit and able. Because of the special texts, “He who 
being near, does not go to his wife, when she has bathed after her 
monthly course," ‘‘ He who being healthy does not approach his wife 
who has bathed after her monthly courses." 

By making it an original statement of a restrictive rule 
(Niyama), the prohibition of nen-willingness follows (2.e., those 
persons who fail in season to approach their wives out of mere 
unwillingness, are not exempted like those who are forced to do 
so out of illness or incapacity.) 


Nor is there any necessity of assuming any special meaning or 
specific purpose ; because in one alternative (in the case of approaching 
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1n non-season), it makes an original statement of a positive signifi- 
cation. 

Nor is there any contradiction with (the Aévalàáyana) Grihya- 
smriti. If menstruation takes place before the expiration of one year, 
then by approaching his wife (within a year) one does not incur the 
sin of falling from the vow of celibacy (Brahmacharya). As is the 
case also in Sráddha and the rest. 

Therefore, Parisatkhyà (exclusive specification) is not the 
proper construction, it has the three faults known as (1) '' Svártha- 
háni'* (disregarding its own signification), (2) Parárthakalpaná (con- 
ception of another sense), and lastly (3) Práptabádha (setting aside the 
sense that offers itself for our acceptance.) 

The text, “ Five five-nailed animals (viz, the porcupine, the 
lizard, the tortoise, the sallakd, a species of porcupine, and the hare), 
are to be eaten,” (has been, however, properly interpreted as a case of 
Parisahkhy&, exclusive specification for the following reasons). Here 
though when one is going to eat the hare and the rest, it has the 
force of Niyama or restrictive rule; and when one is going to eat the 
hare, &c., and the dogs &c., it has the force of a Parisahkhyá (as it 
prohibits him the eating of dogs, &c.): because both are possible; 
yet in the case of interpreting it as Niyama, guilt will be incurred 
by noteating hare and the rest, and no guilt will be incurred by 
eating the dog and the rest, which (latter view) is opposed to the 
law of Práyaschitta; (because in the chapter on Penances or Práyas- 
chitta, the eating of dogs &c., is made punishable) ; therefore, exneces- 
sitate, Parisahkhyá is the proper interpretation of the above text. 

Similarly, the text, ‘ eating in the morning and evening has been 
enjoined by the smriti for the twice-born," is to be explained as a 
case of Niyama (restrictive rule) standing by itself. The text, “he 
should not eat at any other time,” would be a useless repetition, 
if the above were construed as a Parisahkhya. 

In the same way, by taking it asa Niyama, the text conveys 
the meaning that he must go atevery “season.” Because, it isa 
rule of Logic, that whensoever an occasion recurs, then also it brings 
with it the oceasional duties connected with it. 

Similarly, the text, “ He may act according to his desire &c.,” 
“is alsoa Niyama.” He may enjoy his wife in non-season also, if 
she has inclination; “ He may go in season or at all times except on 
the specially prohibited days” :—the above two Sütras of GAUTAMA 
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(V. 1 and 2) show that the above rule is a Niyama, i.e., it means that 
he may approach his wife in season, and out of season, when she so 
desires, with the exception of the days specifically prohibited. (Here 
let us end.) No use of further explanation. 


BALAMBHATTA’S GLOSS, 


The word, * Yathákámi," isan Avyayibháva compound, Ordinarily it would 
mean, “according to his inclination,” but here it means, ‘according to his incli- 
nation, in ‘conformity with the inclination of his wife,” 

The word, “V4,” in the verse of Yájüavalkya, is not intended to make the 
previous rule optional, but to declare an additional rule, and so the commentator 
has explained it. 

Thus in the Visnu Purana, Book III, Ch. 11, last verse :—* Thus considering, 
Jet a man approach his own wife in the proper season, or even at other times." 

So also BAUDHAYANA (IV. 1, 19):—" They declare that the guilt of the husband 
who does not approach bis wife in due season, of him who approaches her during 
her temporary uncleanness, and of him who commits an unnatural crime (with her), 
is equally (great).” Similar injunction is to be found in the Mahábhárata in con- 
nection with oaths, where a person swears, * Let the sin of going to a woman not 
in her seasons be mine &¢,” 

So also ATRI :—“ One should not approach the wife who is pregnant, from her 
six months of pregnancy up till the teething of the child." 

The following rule of GAUTAMA (IX. 25) should also be observed :—* After 
conjugal intercourse he shall at once clean himself.” 

APASTAMBA (I. 32. 2.): — And if he has had connection (with his wife), he 
- shall not lie with her during the whole[night." 

fo also MANU (IV. 41. 42): —(41) “For the wisdom, the energy, the strength, 
the sight, and the vitality of a man who approaches a woman covered with menstrual 
excretions, utterly perish. (42) “If he avoids her, while she isin that condition, 
his wisdom, energy, strength, sight, and vitality willfincrease,”’ 

So also Visnu Purána, Book III, Ch, 11 :—'' In due season, a man should approach 
his wife, when a fortunate asterism prevails,in an auspicious moment, and on even 
nights, if she is not unbathed, sick, unwell, averse angry, pregnant, hungry, or over- 
fed. He should be, also, free from similar impe fections, should be neatly attired 
and adorned, and animated by tenderness and affection. There are certain days on 
which unguents, flesh, and women are unlawful; as the eighth and fourteenth lunar ` 
days, new moon and full moon, and the entrance of the sun into à new sign. On 
these occasions, the wise will restrain their appetites, and occupy themselves in 
the worship of the gods, as enjoined by holy writ, in meditation, and in prayer: and 
he who behaves differently will fall into a hell where ordure will be his food." 

The Vámana Purána also adds that one should not approach his wife on 
Wednesdays, on fullmoon days,or when the moon is in the asterisms of Maghá, 
Krittiká and Uttará, 

VASISTHA (XII. 5-7):—(5) “ Let him not dwell together with a person whose 
clothes are foul, (6) (Let him not cohabit) with a woman during her courses, (7) Nor 
with an unfit one." The phrase “ unfit one," means “one of immature age." 

VISNU (XXXV) lays down the duties of wives. 

Balambhatta then gives the rules to be observed by a woman in her menses, 
He quotes VASISTHA (V. 6 and 5) :—(5) “ A woman in her courses is impure during 

21 
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three (days and) nights. (6) (During that period) she shall not apply collyrium to 
her eyes, nor annoint (hér body). nor bathe in water, she shall sleep on the ground ; 
she shall not sleep in the day-time, nor touch the fire, nor make a rope, nor clean 
her teeth, nor eat meat, nor look at the planets, nor smile, nor busy herself with 
(household affairs), nor run, she shall drink outof a large vessel, or out of her 
joined hands, or out of a copper vessel.” 

The husband should instruct his wife the rules that she should observe during 
her monthly courses. APASTAMBA Grihya Sutra (VIII. 12 and 18) :—(12). “During 
her (first) monthly illness he instructs her about the things forbidden (to menstruous 
women), contained in the Bráhmana,in the section, ‘A menstruous woman with 
whom, &e". 

Translator's note :—The illustration of Parisankhy4 is given from YAJURVEDA 
TAITTIRÍYA SAMHITA (V. 1.2. 1). The full Mantra discussed therein is also to 
be found in the VAJASANEYA SAMHITA (XXII. 2) Also in SATAPATHA BRAH- 
MANA (XIII, 1, 2. 1. The full mantra is given here :— 


maaa qqsunpufqgügernm | 
SUITS Ure s MINT SAEPE CRT N 


“This rope did they take, at the first age of truth, (the sages, at the rites: it - 
hath been with us at this Soma-sacrifice, declaring the course in the gaining of the 
truth)" In this mantra the word, “rope,” has no specification, whether it is the 
rope of a horse or of any other animal. The Bráhmana text clears np this doubt by 


adding :—'amgapguemastemqifiranitmmpi. * Reciting the mantra, *Imám 
agribhnan ra$anámritasya, he takes the halter of the horse." The phrase, “he 
takes the halter of the horse," clears up the doubtful point “the rope." He takes 
the rope of the horse and not of any other animal. Therefore, this is an example 
of Parisankhyá, inasmueh as what rope is to be taken and what not, 

[Note.— This mantra is to be recited at the ASvamedha sacrifice. No sacrifice 
is successful unless a mantra is recited for every act of the sacrifice. The doubt 
arose from the fact, that in the same TAITTIRiYA SAMHITA (V. 2. 1) an ass is alsa 
mentioned in connection with this ceremony :—“ Then the ass, with (Yaj. S. XI. 13), 
* Yoke ye two the ass,’ he says this to the Adhvaryu and the sacrificer ".] 

The word, *Abhidháni," in the above mantra, means “the halter by which a 
horse is tethered.” 

The word, *Bhávaná," isa technical term of Mimámsá. So also the word, 
* Anuváda," 


BÁLAMBHATTA'S GLOSS. 


A second wife in the life-time of the first should be taken after mature deli- 
beration, As arule APASTAMBA (If. 11. 12) prohibits bigamy for all. He com- 
mands, “ If he has a wife who (is willing and able) to perform (hor Share of) the reli- 
gious duties and who bears sons, he shall not take a second." A wife who cannot 
help in the performance of religious duties, but has borne sons to him, should never 
be superseded. Similarly, a wife who has given birth to no sons, but helps him in 
the performance of religious duties, should never he set aside by taking the second 
wife. Assays APASTAMBA (II, 11. 14) :—“ For a wife who assists at the kindling 
of the fires, becomes connected with those religious rites of which that (fire- kind 
ling) forms a part.” 

Translator's note :— The following note is taken from S. B. E. Vol. II, p. 125 ;— 
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“A wife who assists at the kindling of the fires for any sacrificial rite, becomes 
connected with that rite like any priest, and in that rite no other woman can take 
her place. Hence inthe case of an Agnihotra, which lasts during the performer’s 
life-time, or at least as long ashe isa householder, the performer cannot take 
another principal wife after he once has begun his sacrifice. If the wife ofan Ag- 
nihotra dies, he must marry again, and also kindle his fires afresh,” 

Thus monogamy wasthe rule laid down forthe typical Hindu, viz., for a» 
Agnihotrin. Bigamy was looked upon with moral condemnation, though legal in 
certain cases. 

Yájüavalkya does not approve the higher castes marrying a Sadra woman, 
but VASISTHA (XVIII. 18) allows it, only for sexual gratification, and not for reli- 
gious duty :—* Fora Sidra wife who belongs to the black race, (is espoused) for 
pleasure, not in order to fulfil the law.” 

Of course in the Kali Age, marriage with women of other castes is not allowed. 

Translator’s note. But this prohibition is of recent origin and has no sanction 
of any Smriti, either of Manu or Yájüavalkya,nor even of our commentator Vijüá- 
neSvara, Iquote the following from Sarkar’s Law of Adoption, Second Edition. p. 
107 :— The doctrine that certain usages though perfectly lawful should be shun- 
ned in the present age, appears to have originated in the Deccan which became 
the stronghold of Bráhmanism since the rise of Buddhism, and more specially after 
the conquest of Northern India by the Mahomedans had commenced. There cannot 
be any doubt that some, at least, of the usages recognized, and laws propounded by 
Manu and other ancient sages became, inthe course of time, obsolete, unsuitable 
or repugnant to popular feelings, notwithstanding the stationary condition of Hindu 
society. But the theory ofthe divine origin of thelaws conipiled in the Smritis 
presented, as I have already told you, an almost insurmountable difficulty in the 
way of changing them. The Mitáksará, however, haslaid down a very sound and 
rational principle, upon the authority of a text attributed by the Viramitrodaya to 
Yajnavalkya, namely, that abhorrence of the people is a just cause for not enforcing 
a rule of the ancient law. But this principle could not, and therefore did not 
commend itself to the later Brahmanical writers as it was caleulated to be detri- 
mental to their vital interéSts.”” 

There are certain rules laid down in the Sdstras, which should be observed 
by the husband ofthe pregnant woman. Thus in the Muhürta Mártanda :—* Ex- 
cept when absolutely necessary, but not otherwise, should a husband go to a distant 
country, after the Simanta ceremony, nor should he shave himself &c, nor eut a 
tree, nor take sea-bath &c. nor cross the sea &c. 


Women to be honoured. 
YAJNAV ALKYA. 


LXXXII.—Woman is to be respected by her hus- 
band, brother, father, kindred, (Jüáti, mother-in-law, 
father-in-law, husband's younger brother, and the ban- 
dhus, with ornaments, clothes and food.—82. 

MITAKSARA. 


Moreover, the above-mentioned chaste women are to be honour- 
ed by their husbands, &c., according to their means, with ornaments, 
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clothes, food, flowers, &c. Because when they are respected, they 
increase Dharma (piety), Artha (wealth) and Kama (pleasure.) 
BALAMBHATTA’S GLOSS. 


Bandhus mean the three kinds of Bandhus, This is merely illustrative. In 
fact all should honour them. Compare MANU (HI. 55 and 56) :—(55) * Women must 
be honoured and adorned by their fathers, brothers, husbands, and brothers-in-law, 
who desire (their own) Welfare. (56) Where women are honoured, there the gods 
are pleased, but where they are not honoured, no sacred rite yields rewards.” 


The Duties of Women. 


The author now mentions what -sort of accomplishment she 
should possess in the transaction of household business. 
YÁJNAVALEYA, 
LXXXIH.— Learning to arrange furnitures and being 
expert, cheerful and frugal, she should worship the feet 
of her both parents-in-law, and be devoted to her hus- 


band.—83. 
MITAKSARA.. 

She, who arranges and puts in their proper places the furni- 
tures, t.e., all the household utensils, is called methodical (arranging 
the household furniture). For example, putting the wooden pestle 
and mortar (used for cleaning rice) and the winnowing basket in 
their proper places on the threshing floor, the stone slab and the 
stone miller at the place of grinding, &c. &c., “ Expert" i.e., skilled 
in housebold transactions. “ Cheerful” always with a smilling coun- 
tenance. “ Frugal” Not extravagant or addicted to much expendi- 
ture. “Should be” ought to be added at the end of everyone of 
the above. Moreover, “ Parents-in-law " is a diminutive (uniresidual 
dvanda compound) form of father-in-law and mother-in-law. She 
should daily worship their feet. The word, “ parents-in-law ” is used 
as a mere Upalaksana or illustrative of all those persons who ought 
to be respected.” “ Devoted to husband" that means she should 
do the above-mentioned things being obedient to her husband. 

The Duties of a Wife Whose Husband is away. 


Having described the duties of a wife living with her husband, 
the author now mentions the duties of that wife whose husband is 


away from home. i 
YAJNAVALKYA. 


LXXXIV.—She, whose husband is away from 
home, should abandon playing, beautifying the body, 
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joining societies and festivities, laughing and going to 
another's house.—84. 
MITAKSARA. 


She, whose husband has gone to another country, (should 
avoid) “ playing," such as balls, &c., “ beautifying the body” with 
ointments or unguents. '"'Societies," or the assemblage of people. 
“ Festivities,” like marriage, &c. The seeing of these two (societies 
and festivities). ' Laughing,” familiarly laughing, “going to another 
person's house." The phrase, “should abandon," is to be joined 
with everyone of the above. 


BALAMBHATTA’S GLOSS, 

Bálambhatta reads “ Visrambhena,” instead of * Vijrimbhanam,” as found in 
erdinary printed texts. 

Compare MANU (IX. 75) :—“ If (the husband) went on a journey after providing 
(for her), the wife shall subject herself to restraints in her daily life ; but if he depart- 
ed without providing (for her), she may subsist by blameless manual work.” 

To the same effect are the texts of BRIHASPATI, VISNU, HARITA, and 
SANKHA-LIKHITA, 

So also BRIHASPATI :—“A wife, in the absence of her lord, should not use 
(ornamental) dress, behold dances, hear songs, resort to crowded spectacles and 
jubilees, nor use flesh-meat and inebriating liquors.” 

So also VISNU (XXV, 9-11) :—(9) “Not to decorate herself with ornaments 
(or to partake of amusements) while her husband is away from home; (10) Not to 
resort to the houses of strangers (during the absence of her husband); (11) Not to 
stand near the doorway or by the windows (of her house).” 

So also HARITA :—“ In the absence of her husband, a woman should not adorn 
nor unbind her locks.” 

Bo also SANKHA-LIKHITA :—* Amongst all his wives, let her of the priestly 
elass guard her own conduct during the absence of the husband ; let the father and 
the mother guard the rest, or, after them, a wife of the military elass. No dependent 
women of a family, whose husbands are absent,should use litters, bebold dancers, 
gaze at exhilarating pictures, decorate their persons, resort to the garden, drink 
spirituous liquors openly, gratify themselves with savoury drinks and food, sport at 
ball, wear perfumes, garlands or jewels, rub their teeth with colouring substances, 
or their eyelids with collyrium, nor use mirrors, nor any embellishments of dress.” 

Note.—' Amongst all his wives,’ among the several wives of one man, a 
Bráhmani and others, she who is of the priestly class should guard her own conduct. 
The father and mother should watch the conduct of the rest; or, if they be not 
present, the wife of the military class should guard her own conduct and that of 
both the other wives, 


General Duties of all women. 
YÀJNAVALKYA. 


LXXXV.—When a maiden, her father; when 
married, her husband; and when old, her sons, should 
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protect her. In their absence, the kinsmen (should take 
care of her.) The women are never independent.—85. 


MITAKSARA, 


Besides, before marriage, “ the father should protect the maiden 
from committing improper acts. After marriage the husband, in his 
absence, the sons, and in old age as well as in the absence of those 
mentioned above, the kinsmen should protect her. In the absence of 
the kinsmen, the king, on account of the following text of Ahgirasa :— 
“On the failure of both sides (the husband’s and the father’s relations), 
the king is the supporter and master of women.” ‘Therefore for 
women there is never any independence. 


BALAMBHATTA’S GLOSS. 


Compare VISNU (XXV) (12). “Not to act by herself in any matter, (13). 
To remain subject in her infancy, to her father, in her youth, to her husband, and in 
her old age, to her sons.” 

MANU (Y. 148):—“In childhood a female must be subject to her father, in 
youth to ber husband, when her lord is dead to her sons; a woman must never 
be independent.” 


The Duties of a Widow. 
YAÀJNAYALEYA. 


LXXXVI.—Deprived of her husband, she should 
not reside apart from her father, mother, son or brother, 
from her mother-in-law or father-in-law, or from her 
old maternal uncles. Otherwise she becomes in- 
famous.——86. 


MITAKSARÁ, 


Moreover, though ‘ deprived of her husband," or bereft of her 
husband, she should not be without her father, &c. Because, being 
without their protection, she * becomes infamous," becomes blame- 
worthy. "This is (the rule, in case the widow wishes to pass her life) 
as a Brahmachári or celebate. Because it is ordained in the Visnu- 
smriti (Ch. XXV. 14) :—-“ After the death of her husband (the widow 
should adopt one of these two courses) either to preserve her chastity 
(Brahmacharya) or to ascend the pile after him." There is great 
virtue in Anvdrohana (or self-immolation along with the deceased 
husband.) 
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- Vyása* has shown the same thing, in the form of the parable of 


the she-pigeon :—“ Devoted to her husband, she entered the raging 


fire, and thereafter she obtained her (dead) lord who was adorned 
with a variegated bracelet. Then afterwards the bird went in 
company with his wife to heaven, and enjoyed it with her being 
honored with all acts (of service.)” 

' The Sati or Self-immolation. 


To the same effects Sahkha and Atgirasa :—“ She who follows 
her husband to another world, shall dwell in a region of joy for so 
many years as there are hairs on the human body, or thirty-five 
millions.” Having premised this, they (Sahkha and Ahgirasa) 
show the inseparableness of these couple in the following lines :— 
“ As a serpent-catcher forcibly draws a snake from his hole, thus, 
drawing her lord from a region of torment, she enjoys delight 
together with him. There, having the best of husbands, herself 
best of women, praised by hosts of Apsaras, she partakes of bliss 
with her husband, in a celestial abode, as long as fourteen Indras 
reign." Similarly (only Angirasa.)—“ Even though a man had slain 
a priest, or returned evil for good, or killed an intimate friend, 
the woman expiates those crimes ; she is not a widow because she 
dies embracing her husband's (dead body.) That woman who enters 
fire (samárohana) on the death of her husband, walks in the company 
of Arundhati, and excels in heavenly regions. As long as a woman 
(in her successive transmigrations) shall decline burning herself, like 
a faithful wife, on the same fire with her deceased lord, so long shall 
she be not exempted from (springing again to life in) the body of 
some female (animal)." 


To the same effect are Hárita (and Ahgirasa) :—‘‘ She who follows 
her husband (to death by anugamana purifies three families 7.e., of her 
father, of her mother, and of her husband where she is given.” ` 

Similarly (another Smriti);—' That wife is to be known as 
Pativratá (devoted to her husband) who becomes pained when her 
husband is in pain ; who is cheerful, when he is happy ; who becomes 
faded and lean, when he goes abroad ; and who dies when he dies,” 

This is the general duty (Dharma) of all women (of the same 


* Many books are attributed to the authorship of Vyása, so it is difficult to 
say to which particular work of his, the commentator refers. In the Veda Vyása 
Amriti (Ananda Asrama Edn, p. 362), the verse is given as follows :— 


qiam ferr rd NAA uera get eere memi amaA n 


- ame e 
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caste as their husband), even those of Chandálas ; except those who 
are pregnant or who have got infant children-(or who are in their 
courses, or who are out-castes, or adulteress, or hate their husband 
&c.) because of the universal statement :—“ She who follows her 
husband etc.” 

An objection:—The rule of Sati does not apply to Br&áhmana 
widows.—But there are texts (says an objector) which prohibit 
(Anugamana) (satism) for a Bráhmani woman, such as :—“ There is 
no anugamana or self-immolation for Bráhmani woman ; for this is 
the command of Brahm&. But among the other castes this anuga- 
mana is said to be the highest austerity. (Their duty is) to do their 
husband’s good, while he is living; and to commit suicide when he 
is dead. But that woman of the Bráhmana caste, who follows her 
dead husband (by anugamana) does not lead either herself or her 
husband to heaven because of the sin of her suicide.” 

Reply.—To this we reply that these and several other texts, 
relate to the ascending of a separate funeral pile, because of this 
special Smriti: —“A Bráhmana woman cannot follow her husband 
by ascending a separate funeral pile.” From this it follows, that 
the women of the Ksatriyas and the rest are allowed to ascend a 
separate funeral pile. 

Another objection. -Some, however assert :—“ Because suicide is 
as much prohibited for women as for men, therefore, this direction 
for Anugamana (satism), like Syena-sacrifice, is meant for those 
women (only) who through inordinate love of enjoying heaven, 
transgress a probibitory rule of law (which forbids suicide), just as :— 
“ By Syena-sacrifice let him kill his enemies," is a direction for 
Syena-sacrifice given to those, whose conscience has been over- 
powered by constant thinking (bhávaná) over this doing of injury 
and by anger (revenge)." 

Reply.—We say this is wrong. Because it has been described by 
some that Syena-sacrifice (hawk) is injurious on account of its fruits; 
because the conception (bhávaná&) which is to be accomplished through 
the instrumentality of the Syena-sacrifice, and whose effect is injury 
of others, wants the sanction of law (because there is no Vidhi to the 
effect : —Thou must kill thy enemies :) but (on the contrary) there are 
prohibition (thou must not injure anybody, not even thy enemies) 
According to their opinion, because injury (to one's own self here) 
being a means to attain heaven, is commanded by the law relating 
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to Anugamana (satism) (as was not the case in Syena-sacrifice), and 
because there is absence of all prohibition against it (while there are 
prohibitions against Syena) there is clearly no analogy between 
Syena (sacrifice) and Anugamana (satism). The latter belongs to the 
same class as the following (“ Let him kill the victim sacred to gods 
Agni and Soma ”), a text which directly commands injury. 

Another Reply.—According to another opinion, “injury” 
means all those transactions which help death ; and therefore, the 
Syena-sacrifice is itself an “injury,” inasmuch as it is a transaction 
(sorcery) helping the death of another person. In matters of desire, 

"men are naturally inclined towards the employment of all those 
means (which will gratify their desires),therefore (the texts declara- 
tory of such means) are not Vidhi, i.e., they have not the mandatory 
force. (A hungry man will naturally eat, therefore a text saying 
‘let a man eat rice,’ cannot be a Vidhi. It only shows a means to 
satisfy hunger). i 

Because of the natural propensity of injury, (in all men) the 
Syena-sacrifice is prohibited, and is essentially injurious and leads 
to undesired results (hell). Not so, however, the law of Anugamana 
(satism), where death is ordained as a means for the attainment of 
heaven. Though there be natural inclination for heaven, yet all the 
transactions helping death, such as entering fire, &c., being merely 
subordinate acts necessary for the completion of the main act being 
commanded, are to be followed (merely as subsidiaries) so there is no 
room for prohibition (here). It is just like the text :—“ Let him kill 
a white beast sacred to the god Vayu.” Therefore, clearly, there is 
no analogy between the Syena-sacrifice and the Anugamana. 

Another objection eonsidered.—As to the text :—“ Therefore, O 
dear, he should not die before the end of his natural life, for the sake 
of getting heaven,” and the conclusion, that therefore, Anugamana 
(satism) is improper, as it is opposed to the Sruti (Veda). We say, 
that it is not so. The text (“desirous of heaven he should not die 
before the end of his natural life’) means that one, who wishes to 
attain Mokga (final emancipation,) should not cut off the natural span 
of his life, with the object of getting heaven. Because, so long as 
life remains, it is possible to attain Moksa (emancipation), by reaching 
Brahma, who is everlasting and eternal bliss, by removing mental 
impurities, through the performance of obligatory (nitya) and 


occasional duities; and by self-knowledge through the hearing of 
22 
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scriptures (Sravana) pondering over their meaning (manana), and 
realizing their sense (nididhyásana) by meditation. Therefore, life 
should not be cut short, for the sake of obtaining “ heaven," which 
after all is but temporary, and whose joys are small. "This is the 
meaning. 

Therefore, for the woman, who wishes not Moksa (emancipation) 
and is desirous of getting heaven, which is not permanent and of 
small happiness, Anugamana is proper; like other Anusthánas 
(religious performances) for the attainment of particular desires. 
Therefore, nothing is blamable : (both views are correct: suicide for 


heaven or living for others). 

Translator’s note :—Next to Satism discussed in this verse, the matter which 
is now of historical interest, the commentator, Vijüánesvara, has incidentally 
discussed a very important point of Mimamsé, viz., what Vedik sentences have 
legal force. He has taken the case of Syena sacrifice, showing that though it is 
taught in the Veda that a man, who wants to kill his enemy, should perform this 
sacrifice, yet it is not a Vidhi or command. Another word used by him in this 
connection is “Bhavana.” We give the following quotation from Dr, Thibaut’s 
Translation of Artha Samgraha regarding these points. 

DHARMA. ITS DEFINITION. 

Here the question arises:—What is duty (Dharma)? What is its distinctive 
character (its definition) ? To this we reply: Sacrifices etc. only are duty (Dharma) ; 
and we define duty as that matter which has a purpose and is to be accomplished 
according to the Veda, The phrase “‘ which has a purpose” serves to exclude from 
the things comprised in the definition matters which are themselves of the nature 
of a purpose (as f. i. the different results of the sacrifices, viz., paradise etc.) The 
phrase “ which is to be accomplished according to the Veda” serves to exclude 
from the definition matters like the act of eating (which is performed not on the 
authority of the Veda but on the prompting of a natural instinct), The word 
“matter” (artha; which includes the idea of goodness or usefulness) serves to 
exclude actions like the sacrifice called “Syena,” which are to be considered as bad 
things (anartha) on account of their having a bad result (viz., the death of some 
enemy, for the bringing about of which the sacrificer himself will have to go to 
hell), 

Compare Jaim, Nyay, M. V. pp. 14-15. But why then--might be asked—are sacri- 
fices of the nature of the Syena taught in the Veda? To this question, the Sabara- 
bhásya (p. 5) answers: 

(sw geni: siaaa) Aa targa: wer fagnasd— qfi 
fg gga amaa mynna: — gf R dura srg —earnraey asia gfa fg 
amaka —a aRraRacay gfa i 

BHAVANA. 
ITS DEFINITION. 
(If now we be asked to point out in detail the appropriateness of our definition 


of duty, Dharma, we proceed :) Acts of duty (Dharma) as saerifices etc. are enjoin- 
ed with reference to man by Vedic sentences (as f,i,“ he who desirous of para- 
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dise is to sacrifice ") in which paradise etc. is pointed out as the result. The 
particulars are as follows, The word “ yajeta " “he may ‘sacrifice ". contains two 
constituent elements, viz, the root yaj (yaji) and the suffix, The suffix again con- 
tains two elements as it expresses as well the property of a verb as the property of 
an optative. The property of expressing a verb is common to the suffix of the ten 
moods and tenses (all of which when added to a root turn the latter into a verb); 
the property of expressing an optative exclusively belongs to the optative suffix. 
Both elements express a creative energy (bhávaná) only. By bhávaná “ creative 
energy " or “ productive energy "or “ tendency to realize something ") we under- 
stand the particular activity of some productive agent (bhávayitri) which tends to 
bring about the existence of something whichis going to be (bhavitri); which is 
capable of future existence), Such productive energy is two-fold being either verbal 
(sabda) or actual (artha). By verbal bhávaná we understand the peculiar activity of 
some productive agent which tends to make a person act; it is expressed by the opta- 
tive element (of words like “ yajeta’’) ; for if some person hears a verb with an opta- 
tive termination there arises in his mind the exclusive notion * he (the speaker) ins- 
tigates me to act; he is engaged in an energy tending to make me act.” (In this 
explanation of the element which expresses the bhávaná we proceed) according 
to the general rule that whatever is exclusively understood in cosequence of some 
word being uttered is expressed by it (is the sense of the word); as f. i, in the 
sentence “bring the cow " the general character of the cow (gotva) is the sense 
of the word “cow”. The peculiar activity (which has been mentioned above in 
the defintion of bhávaná) is in the case of a,sentence belonging to ordinary worldly 
language some partieular intention dwelling in the mind of a speaking person ; in 
Vedic sentences on the other hand when there is no speaking person ib resides 
only in the words characterized by optative terminations ete. For this reason this 
bhávaná is called verbal bhávaná. 


This bhávaná requires three constituent elements ; the matter which is to be 
&ecomplished (the result; sádhya); the means by which the result is effected 
(itikartavyata); according to the three questions (suggested by each bhávána): . 
which is to be effected? by what means is it to be effected? how isit to be 
effected ? Here now the wanb of a result to be accomplished being felt there steps 
in the actual bhávaná (&ürthibhávaná) with its three constituent elements which 
we shall explain further on and fills the place of the wanted result, since here 
takes place a samánabhidhánasruti, i.e., a direct statement of theintimate eonnexion 
of two matters by means of the two being expressed by the same word, (the s&bdi 
as well as the &rthibhávaná being expressed by the one optative form). (To 
supply the árthibhávaná, i.e., the peculiar energy of a person to which the sabdi 
bhávaná instigates as that which is to be accomplished is more natural than to 
supply anything else as f. i. the sacrifice itself, because the optative form of words 
like *yajeta" expresses both bhávanás, from which circumstance the intimate 
connexion of the two is readily inferred). It might perhaps be remarked by some 
one that other matters too, as f.i. number (i.e sigular, dual, plural) and time 
(present etc.) are expressed by the one optative affix and that therefore number, 
time, ete. likewise occupy the place of sádhya with regard to the verbal bhávaná. 
But such an assumption would be erroneous as number, time etc, are not fit to fill 
the place of the thing to be accomplished. If the want of an instrument (of the 
verbal bhávaná) arises, the place of such a one is filled by the knowledge of the 
optative form ete. The instrumentality of the optative does not lie in its producing 
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the bhávaná for the latter exists in the word even before the knowledge (by some 
person) of the optative form; but rather in the circumstance of the optative form 
expressing the bhávaná or its tending to bring about the result to be effected by 
the verbal bhávaná (which result as remarked above is the actual bhávaná). If 
finally the want of a mode (of the verbal bhávaná) presents itself, the place of such 
a one is filled by the praise or glorification (of the acts of duty, Dharma) which is 
found in the arthav4da-passages. 

Actual (4rthi) bhávaná is to be defined as the peculiar energy (of some person) 
which refers to some action (as f. i. a sacrifice) which energy is engendered by the 
desire of some object. This actual bhávaná is in words like yajeta-expressed by 
that element of the word which denotes the verb ; for the verb in general (indepen- 
dent of the different moods and tenses) expresses an energy. This bhávaná too 
requires three constituent elements, the matter which is to be accomplished, the 
result ; the means by which the result is to be effected the instrument; and the 
mode in which the result is effected; according to the three questions (suggested 
by the actual bhávaná as well as the verbal bhávaná): what is to be effected? by 
what means is it to be effected ? how is it to be effected ? Ifthe thing to be accom- 
plished is asked for, results of the nature of paradise step in as the things to be 
accomplished if the instrument is asked for, action like the sacrifice present them- 
selves as the instruments (by which the result is obtained) ; if the mode of action is 
asked for, all the subsidiary matters as f.i. the prayájas (which form a part of the 
sacrifice) present themselves and point ont the mode of action.” 


BALAMBHATTA’S GLOSS. 

Now are described the duties of a woman whose husband is dead, „A woman 
should never be without the protection of some male member. This of course 
applies to the case of a woman, who chooses to survive her husband, If, however, 
she elects to follow her husband by Sahamarana (by burning herself on the same 
funeral pile with the body of her husband), or by Anugamana (by burning herself 
on a funeral pile separate from that of her husband, if he has died in some foreign 
country), then she should follow the rules of Satism. 

The duties of a widow are thus described in the Skanda Purina Kási-khanda, 
Ch. V., 71 et, seq :—“ If by some chance she does not follow her husband, she must 
still observe the rules of good conduct, for by the breach of these rules she falls into 
a lower region, (2) Through her fault her husband even falls from heaven, so also 
her father, mother and brothers. (8) The woman who, on the death of her husband, 
observes chastity as a widow, after death she rejoins her husband in heaven, and 
enjoys all delights with him there, (4) The tying of the braid of the hair during the 
life-time of her husaband is for the object of binding her husband’s love with these 
locks; after the death of her husband the widow should therefore shave her head 
always. (5) She should take her meals only once a day, and never twice, On every 
third night (of the waxing or waning moon) or fifth, and on the fortnight, she should 
fast. (6) And so also she may fast every month, or perform Chándráyana, or 
Krichchhra, or Paráka, or Taptakrichehhra even. (7)She should sustain her life 
till the life-breath goes out of her body, of itself, by maintaining it with barley- 
meals, with fruits, herbs, or merely on milk. (8) A widow should never sleep on 
a raised couch, for, by so doing she causes her husband to fall from heaven, 


Therefore, she should sleep on ground, always wishing happiness to her husband, 


(9) A widow should never anoint her body, nor use perfumery or other fragrant 


unguents. (10) She should daily offer Tarpana, to her husband with Kusa, 
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sesamum and water, reciting his name and Gotra, as well as to his father and. 
grandfather. (11) She should worship Visnu with the idea that this is her husband, 
and not with any other idea. She should always meditate on her husband through 
this form of Visnu, the Lord Hari. (12) Whatever thing was most dear to her 
husband on earth (objects of food, drink ete.), that should be given to a qualified 
Bráhmana, with the object of satisfying the soul of the deceased husband. 
(13) She should observe particular vows in the months of Vaisákha, Kártika and 
Mágha. She should constantly recite the name of Visnu, go to places of pilgrimages, 
and bathe, and give alms, (14) In the month of Vaisákha, she should give pitchers 
fall of water; in the month of Kártika, she should burn lamps full of ghee in a 
temple; in the month of Mágha, she should give barley and sesamum, such gifts 
procure heaven-world. 


(15) In the month of Vaisákha, she should open Jala-chhatras where water 
Should be distributed to thirsty travellers ; to Devas she should give Galantika (viz., 
she should place on the image of the Deva, or on the Tulasi plant, a small water 
jar with a hole in the bottom, from which the water drops upon the object of 
worship placed below, as well as she should give a pair of sandals, a fan, an 
umbrella, thin clothes and sandal wood-paste, (16) together with camphor, betel- 
leaves and gifts of flower as well. She should give many water-vessels and flower- 
vessels. (17) She should give drinks of various kinds, grapes and plantain fruits. 
All these should be given to good Bráhmanas, saying, “may my husband be 
satisfied,” 


* (18) In the month of Kartika she should eat barley food or only one kind of grain- 
food, and should discard brinjals, strana roots (yams) and beans called Sukasimbi, 
(barbati). (19) as well as oil, honey, bronze vessels, and pickles. (20) In the month 
of Kártika, if she observes the vow of silence, she should give a beautiful bell; and 
if she observes the vow of eating on leaf-plates, she should give a vessel of bell- 
metal full of ghee; and if she observes the vow of sleeping on ground, she should 
give a couch together with all its accessories. (21) If sho has renounced any 
particular fruit, she should give that fruit; if she has renounced any particular 
essence, she should give that essence; if she has renounced any particular grain, 
she should give that grain, or Sali rice in general. (22) She should exert to give 
a mileh cow well adorned with gold. On one side place all these gifts which are 
given, and on the other side place the gifts of the lamps full of ghee, (23) The gift 
of lamps full of ghee in the month of Kártika outweighs them all, and surpasses all 
other gifts, which do not come to its sixteenth part. The lamp should be either of 
gold, or silver, or copper or even of bottle gourd, if given with faith. (24) The 
wick should be given with oil coloured with safflower, and with concentrated 
mind; and placing the lamp on the head, (25 and 26) and meditating the sun in the 
heart, she should recite the following mantra :— 

* Namas te Rudrarüpáya rasánám pataye namah, Varunáya namas te'stu hari- 
vása namo's tu to." 


She should place the lamp on the water after meditating on the Devata and 
satisfying him. 

(27) The bathing in the month of Mágha should be done up to little after the 
sunrise, and, according to her power, she should observe all the rules of Mágha- 
snâna. (28) She should feed the Bráhmanas, ascetics and hermits with food prepared 
in ghee, with laddus, phenikas (a kind of pastry), indarikas, (a kind of cake), vataka, 

(a round cake made of pulse fried in oil or butter) (29) She should offer other 
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sweetmeats, prepared in ghee, and scented in camphor, and made pungent with 
pepper, and full of sugar juice in their inside, pleasant to the eye and sweet 
scented. (80; She should give loads full of dry wood to the Sannyásis (in the month 
of Mágha) to warm themselves, and cotton-quilted coats and other warm 
dresses, (81) She should give other kinds of dresses coloured with maddar-wood 
and eotton quilts etc. She should give also fruits, betel-leaves, cloves ete, (32) 
So also blankets of various kinds, houses, soft shoes, and scented oil for rubbing 
the body. (33) She should make the pája of ghee and blankets, after having finished 
the great bath, so also black Agaru &e. with other kinds of incenses in a temple, 
($4) She should give lamps, with thick wicks, and with various kinds of 
uncooked food in a temple, reciting, “may the Lord in the shape of my husband 
be satisfied.” (35) The widow, observing all these various kinds of vows and 
observances, should pass the months of Vaisákha, Kártika and Mágha. (36) She 
should never ride on a cart driven by bullocks nor should she dress herself in 
boddices, nor other kinds of coloured dresses. 187) Devoted to the memory of her 
husband, she should do nothing without asking her son. Thus observing these 
rules continually, the widow even is considered to be auspicious. (38) Thus, 
endowed with Dharma, the faithful widow attains to the region of her husband, 
and never suffers the sorrows of widowhood hereafter. (39) There is no difference 
between that woman to whom her husband is a god, and between Ganga. She is 
directly like Um4 accompanied with tiva. Let therefore wise man honour such a 
widow.” 

(MANU V.). 157. “ At her pleasure let her emaciate her body by (living on) 
pure flowers, roots, and fruits ; but she must never even mention the name of 
another man after her husband has died. 158. Until death let her be patient (of 
hardships), self-controlled, and chaste, and strive (to fulfill) that most excellent 
duty which (is prescribed) for wives who have one husband only. 159. Many 
thousands of Brahmanas Who were chaste from their youth, haveigone to heaven 
without continuing their race. 160. A virtuous wife who after the death of her 
husband constantly remains chaste, reaches heaven, though she have no son, just 
like those chaste men. 161. Buta woman who from a desire to have offspring 
violates her duty towards her (deceased) husband, brings on herself disgrace in 
this world, and loses her places with her husband (in heaven) 162. Offspring be- 
gotten by another man is here not (considered lawful), nor (does offspring begotten) 
on another man’s wife (belong to the begetter), nor is a second husband anywhere 
prescribed for virtuous women.” 


Colebrooke’s Digest of Hindu Law, Chap. III. Sect. I. 

CXXIII. ANGIRASA*:—(1) “That woman who, on the death of her husband, 
ascends the same burning pile with him, is exalted to heaven as equalin virtue to 
ARUNDHATI, 2. She who follows her husband to another world, shall dwell in a 
region of joy for so many years as there are hairs on the human body, or thirty-five 
millions. 3. As a serpent catcher forcibly draws a snake from his hole, thus, 
drawing her lord from a region of torment, she enjoys delight together with him. 
4, The woman who follows her husband to the pile, expiates thesin of three 
generations, on the paternal and maternal side, of that family to which she was 
given while a virgin. 5. There, having the best of husbands, herself best of 
women, enjoying the best of delights, she partakes of bliss with her husband in 
a celestial abode, as long as fourteen Indras reign. 6, Even though the man 


* Compare Daksa smriti p. 80 (Ananda Asrama Edn.) Tr, 
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had slaina priest, or returned evil for £ood, or killed an intimate friend, the 
woman expiates those erimes : this has been deelared by ANGIRASA, 7. No other 
effectual duty is known for virtuous women, at any time after the death of their 
lords, except casting themselves into the same fire. 8. As long as a woman, in her 
successive transmigrations, shall decline burning herself, like a faithful wife, on 
the same fire with her deceased lord, so long shall she be not exempted from 
springing again to life in the body of some female animal. 9, When their lords 
have departed at the fated time of attaining heaven, no other way but entering the 
same fire is known for women whose virtuous conduct and whose thoughts have 
been devoted to their husbands, and who are agitated with the pangs of se- 
paration,” , 

(VYASA CXXV) 1. “Learn the power of that widow, who hearing that 
her husband is deceased, and been burned in another region, speedily casts herself 
into fire: 2, Though he have sunk to the region of torment, be restrained in 
dreadful bonds, have reached the place of anguish, be seized by the imps of . YAMA. 
8, Be exhausted of strength, and afflicted and tortured for his crimes ; still, ag a 
serpent-catcher unerringly drags a serpent from his hole. 4. So does she draw her 
husband from hell, and ascend to heaven by the power of devotion. There, with the 
best of husbands, landed by the choirs of APSARAS, 5. She sports with her 
husband, as long as fourteen INDRAS reign.” 

(BRAHMA-PURANA CXXVI). 1. No other way is known for a virtuous 
woman after the death of her husband; the separate cremation of her husband 
would be lost, to all religious intents. 2, Ifher lord die in another country, let 
the faithfal wife place his sandals on her breast, and, pure, enter the fire. 3. The 
faithful widow is pronounced no suicide by the recited text of Rigveda: When 
three days of mourning are passed, she obtains legal obsequies.” 

Note,—This applies to the KSatriya woman, not toa Brahmana. 

(BRIHASPATI CXXXII) :—“ A wife is considered as half the body of her 
husband, equally sharing the fruit of pure and impure acts: whether she ascend the 
pile after him, or survive for the benefit of her husband, she is a faithful wife.” 

(VISNU XXV). 14. “After the death of her husband, to preserve chastity, 
or to ascend the pile after him,” 

(HARITA CXXXVII :—“ If a person keeping sacred fire dies, then the widow, 
taking up the half-burned wood (from the funeral pile), should perform the sacrifice 
called “the Stri-savana” with the hymns of the Queen of Serpent (Rigveda X. 189. 
1-3) and thus dwell in her husband's house. Ifa person not keeping the sacred fire 
dies, then she should perform the ceremony in the Laukika fire, and dwell under 
the protection of her father, or an another kinsman, leaving her husband's favourite 
abode, keeping her tongue, hands, feet, and other organs in subjection, strict in her 
conduct, all day mourning her husband, with harsh duties, devotion, and fasts to 
the end of her life, a widow vietoriously gains her husband's abode, and repeatedly 
acquires the same mansion with her lord, as is thus described: ‘That faithful 
woman who practises harsh duties after the death of her lord, cancels all her 
sins, and acquires the same mansion with her lord.’ 

Note, —The Sarpa-rájüi hymn is the following :—‘ Hither has come that spotted 
bull and has settled down before the mother; and before the father on going up to 
heaven. She moves along through the luminous spheres, breathing forth from his 
breaths: the mighty (bull) has illumined the sky.—He rules over the thirty 
' domains; and song is bestowed on the winged one, yea, with the light at the break 
of the day.’ 
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The Duties of a wife. 
, YÀINAVALKYA. 

LXXXVII.—Devoted to the pleasure and to the 
good of her husband, of good conduct, with subdugd 
passions, (such a wife) obtains renown in this world, 
and after death attains the best end.-—-87. 

MITAKSARA. 

Besides, the author again enumerates general duties for all 
women. “ Pleasant” is that which isin harmony with one’s own 
inclination, without being reproachable ; and that which is beneficial 
in future, is “good.” “ Pleasant ” and “ good " form the compound 
in the original “ pleasant-good." Intent or devoted to the pleasure 
and good of her husband. : 

“ Qood conducted” is she whose conduct is beautiful. Such 
should she be. Sahkha has enumerated (or illustrated) what conducts 
are good—‘ Such as she should not go out of the house without 
informing her relatives, she should not walk fast or without her 
upper garment (mantle) Nor should she converse with (strange or) 
other men with the exception of the shop-keeper (traders), mendicants, 
aged men and physicians. Nor should she expose her navel. She 
should cover herself down to her heels with clothes. She should 
not uncover her breasts. She should not laugh with open mouth. 
She should not hate her husband or his relatives (bandhus) She 
should not associate with harlots, crafty seducers and corrupters, 
nuns, fortune-tellers, and those that work in sorcery, charms or 
magical philter and jugglery, or those who are of immoral conduct; 
because the character is perverted by keeping evil society." 

* With unsubdued senses," means conquering and restraining 
the senses, viz., she who has subdued hearing, &c., speech &., and 
mind, &c. "She obtains glory " (and) renown, “in this," world and 
attains “the highest end” in the next world. All these duties of 
women- (as enumerated by Sankha) are to’ be understood to come into 
force after marriage. 

* Before initiation (a child) may follow its inclinations in 
behaviour, speech, and eating, is the rule of a Smriti (GAUTAMA 
TL 1) and it has been said, that “ the law of marriage” stands for 
women in the place of initiation (therefore, before marriage, they have . 
not these duties to discharge.) 
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The Duties of a Husband having many Wives. 
The author now lays down the rule in case of a person who 
has got many- wives. 
YAJNAVALEYA, 


LXXXVIIL—When there exists a wife of the 
same class (savarna), religious works are not to be per- 
formed by a wife of another class. When there are 
wives of the same class, then religious duties are to be 
performed by the eldest and not by the others.—88. 

MITAKSARA. 

When a wife of the same class (as that of the husband) exists, 
then religious works are not to be performed by a wife who is not 
of the same class. When there are many wives of the same class, 
then the performance of religious duties or sacred ceremonies is to 
be done by the eldest wife leaving her, “ the others," viz. the middle 
one or the youngest are not to be deputed for the performance of 
such duties. 

BALAMBHATTA’S GLOSS. 


Compare MANU (IX 85-87) :—“If twice-born men wed women of their own 
and of other (lower castes), the seniority, honour, and habitation of those-(wives) 
must be (settled) according to the order of the castes (varna). (86). Among all 
twice-born men the wife of equal caste alone, not a wife of a different caste by any 
means shall personally attend her husband and assists him in his daily sacred rites. 
(87). But he who foolishly causes that (duty) to be performed by another, while his 
wife of equal caste is alive, is declared by the ancients (to be) as (despicable) as a 
Chándála wife (sprung from the) Bráhmána (caste).” 

If there be no wife of the same caste, then he may employ a wife of the lower 
class in attending to the sacred duty, but never a wife of the Südra Class should be so 
employed, because of the prohibition by VASISTHA (XVIII. 18): -* For a &üdra- 
wife who belongs to the black race, (is espoused) for pleasure, not in order to 
fulfil the law." 

(KATYAYANA, quoted in the Chhandogya Parisista) :—“Let him who has 
many wives employ one of equal class in the case of the sacrificia’ fire, and in 
attendance on himself; but if there be many such, let him employ the eldest in those 
duties, provided she be blameless:—(2) Or he may employ in such offices any one 
of them who is mother of an eminent son, who is obedient to his commands, affec- 
tionate, capable of good management, kind in discourse, and well disposed: (3) 
Or without partiality, he may perform the rites of religion with all his wives 
suecessively, in periods settled according to their precedence, or settled of 
his own authority tothe best of his knowledge. (4) We know that the precedence of 
women originates in fortunate destiny; nor cana husband, by a slight show of 
reverence, content wives of twice-born classes: (5) That woman gains a fortunate 
destiny, who, constantly obsequious to her husband, worships Bhaváni in this world 

28 
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with many acts of austerity, and reverently attend the sacrificial fire.” (KATYA- 
YANA SMRITI. II. 19, 8-8; (Col. Dig. Vol. II p. 125). 

VISNU :—“If many wives of his own class be living, with the eldest alone 
should the husband conduct business relating to acts of religion, even though his 
younger wives be dearer to him ; but if there be no wife of equal class, the business 
may, in a case of distress, be executed by that wife only who is of the class next 
below him : yet let not a twice-born ever perform holy rites with the aid of a Sadra 
wife." (Col. Dig. IV. 1. XLIX) 

Note :—See S, B. E. Vol. VII) Visnu, XX VI, 1-8, 

(DAKSA IV. 14-15) :— (1) “ The first is the wife married from a sense of duty :— 
the second promotes sensual gratification ; sensible, not moral effects proceed 
from her. (2) The first wife is called the wife whom acts of duty concern, provided 


she be faultless ; but if she be faulty, there is no offence in employing another wife 
endued with excellent qualities.”* 


So also (MANU III, 18; VISNU XXVI, 7):—“ The manes and the gods will 
not eat the (offerings) of that man who performs the rites in honour of the gods, 
of the manes, and of guests chiefly with a (Sadra wife's) assistance, and such (a man) : 
will not go to heaven.” 


The Duties of a Widower. 


Having laid down the law for the wife whose husband is dead, 
the author now propounds the law for one whose wife dies. 


LXXXIX.—The husband having burnt his virtuous 
wife with Agnihotra fire, should take according to law 
as wife and a fire without delay.—89. E 


MITÂKSARÂ. 


“Having burnt with Agnihotra fire,” i.e. with the Srauta Vedic fire, 
or in its absence, with the Smârta fire, his dead “ wife” possessed 
of the above-mentioned qualities of being virtuous and well- 
conducted &c., “the husband ” her lord, “ should take again another 
wife, and another fire, according to law.” Provided that, he has not 
yet begot any son, or has not completed the sacrifice, or is not 
entitled to enter another order of life (than that of a householder) 
and is not already possessed of any other wife. “Without delay” 
i.e. quickly. 

Because it has been ordained by Daksa (L 10) “the twice-born 
should not remain Anáérami (houseless or without belonging to a 
particular order) even for a single day. 

This (rule applies in the case of the death) of the wife, who had 
the right to join with her husband in the performance of fire-sacrifice 


* For differences in reading of these verses, see p. 70 of the Ánandásram 
Edition, T 
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(i.e. the eldest wife of the same class) and not of any other wife. 
Because it has been ordained :—“ He who burns his second wife 
with Vaitânika fire, while the first wife is living, commits the sin of 
drinking wine.” Similarly he who on the death of his second wife 
(while the first is living) abandons the Agnihotra fire is to be known 
as a killer of Brahmana as well as he who wilfully abandons such 
fire" and so on. This is to be understood (only to be applicable) in 
regard of giving fire (burning) to her who had not the right to join 
in the fire-worship with her husband. 
End of the chapter on Marriage. 
BALAMBHATTA’S GLOBS. 


Bálambhatta next enters into the question as to the duties of a widower. Of 
course his primary duty is to rekindle the sacred fire, extinguished by the death of 
his wife, and marry again. But if for any reason, he does not re-marry, then also he 
must rekindle the fire according to the rule of ASVALAYANA, The full method is 
given by BALAMBHATTA, an abridgement of which is here given :—He should 
take the fire with the mantra, * May Agni Vaisvanara come forward from afar to 
our help, to hear our hymns of praise," “Sought after in the sky, sought after on 
earth, Agni, sought after, hath entered all the planets: Agni Vaisvánara, sought 
after, may guard us from injury by day and by night!" On an auspicious lunar 
day, after performing his bath, and in the company of Bráhmanas, and causing them 
to recite Punyáha, he should take the fire from his hearth, reciting Pranava, and 
place it on the Sthandila, Having kindled the fire there, according to the usual 
rites, he should perform Lájá-homa into it, according to the marriage rites. Then, 
after reciting some Vedic mantras, he should continue to perform the usual 
ceremonies, 

Then Bálambhatta quotes Prayoga-párijáta and Bhrigu, about re-marriage of 
widowers. 

But those who do not wish to re-marry, are told, by a text of VISNU, quoted in 
Prayoga-párijáta, that the widower should not leave his daily fire sacrifices, but 
should continue them with a Kusa effigy of his wife. 

The widower should daily recite certain Vedic mantras. He is not to perform 
Pérvana Sráddha, but may perform Samkalpa Sráddha. 

In connection with this subject is described the method also of the kindling the 
sacred fire by those persons who have left off the sacrifices, for some reason or 
other. Many persons now-a-days, whether Bráhmanas or non-Bráhmanas, have 
left off fire-sacrifice. They can resume it according to the ritual laid down therein, 

The following quotation from Aitareya Bráhmana (VIIL 2, 9 and 10) is also 
relevant to this question :—(9) “They ask, should an Agnihotra who has lost his 
wife, bring the fire oblation, or should he not ? He should do so. Kf he does not do 80, 
then he is called an Anaddha man. Who is Anaddha? He who offers oblationg 
either to gods, nor to the ancestors, nor to men. Therefore the Agnihotri who has 
lost his wife, should nevertheless bring the burnt offering (agnihotram). There is a 
stanza concerning sacrificial customs, where is said, “ He who has lost his wife may 
bring the Sautramani sacrifice ; for he is not allowed to drink Soma! But he must 
discharge the duties towards his parents.” But whereas the sacred tradition 
(Sruti) enjoins the sacrifice, let him bring the Soma sacrifice. 
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(10) They ask, in what does an Agnihotri who has no wife bring his oblations, 
with Speech (ie. by repeating the mantras required with his voice)? In what 
way does he offer his (daily) burnt offering, when his wife dies, after he has already 
entered on the state of an Agnihotri, his wife having (by her death) destroyed the 
qualification for the performance of the (daily) burnt offering ? 

They say, That one has children, grand-children, and relations in this world, and 
in that world. In this world, there is heaven (i.e,, heaven is to be gained in this 
world by sacrificing). (The Agnihotri who has no wife, says to his children &c.). 

“Ihave ascended to heaven by means of what was no heaven, (i.e., by the sacrifice 
peformed in this world." He who does not wish for a (second) wife (for having 
his sacrificial ceremonies continously performed), keeps thus, (by speaking to his 
children, &c. in the way indicated) his connection with the other world up. 

Thence they (his children) establish (new fires) for him who has lost his wife. 

How does he who has no wife bring his oblations (with his mind) ? 

(The answer is) Faith and Truth the sacrificer. The marriage of Faith and 
Truth is a most happy one. For by Faith and Truth joined they conquer the 
celestial world. 

SAT-SÜDRAS. 

The Südras are of two classes, Sat-Südras and Asat-Südras, or the high and low 
class of Sddras, The Sat-Südras were at one time Deijas or twice-born, but owing 
to their having left the sacrificial rites &c. they have become SQdra like. Accord- 
ing to Raghunandans, the Kayasthas of Bengal belong to this class of Sat-Südras. 
According to Bálambhatta these Sat-Südras are like widowers, whose sacrificial 
fire is extinguished. In this connection he lays down the rules of ceremonies to be 
performed by Sat-Südras. They are entitled to perform Vaisvadeva ceremony in 
the same manner as the widowers,  Yájüavalkya in verse 121 gives them the same 
rights. 

According to the Vayu Purána the Sat-Südras may perform all the five Maha 
yajüas, but with uncooked food. After the performance of the ceremony they should 
send these things in the house of the Bráhmanas. 

According to Bálambhatta these may perform also Homa ceremony in the fire 
with the mantra “ Namas ” with ghee, and with the help of a Bráhmana. 

In the Skanda Purana, Prabhása Khanda, it is said that a Südra should not keep 
BSikhá. But that applies only to Asat-Südras, The Sat-Südras are governed by the 
rule of VASISTHA (II, 19-21) :— . 

(19) “Besides, agricultural, trading, tending cattle, and lending money at 
interest, (20) To serve those (superior castes) has been fixed as the means of liveli- 
hood for a Südra. (21) (Men of) all (caste) may wear their hair arranged according 
to the customs fixed (for their family), or allow it to hang down excepting the lock 
on the crown of the head," 

So also MANU (V. 140) :—Südras who live according to the law, shall each 
month shave (their heads), and offer the monthly Sráddha ; their mode of purifica- 
tion (shall be) the same as that of Vaisyas, and their food, the fragments of an 
Aryan's meal." 

He should perform the worship of Devas with the help of Brábmanas, and 
similarly hear the recital of the Puranas and Itihásas, 

According to VISNU he should observe the universal rules of duty (II. 14-17.) :— 

MANU (II. 14-17) :—“ (14) For a Sudra, adl branches of art (such as painting and 
the other fine arts); (10) Forbearance, veracity, restraint, purity, liberality, self- 
control, not to kill (any living being), obedience towards one's Gurus, visiting 
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places of pilgrimage, sympathy (with the afflicted), (17) Straightforwardness, 
freedom from covetousness, reverence towards gods and Bráhmanas, and freedom 
from anger are duties common (to all eastes)." 

[Translator's note :— The Sat-Südras may also cook the food for the Bráhmanas. 
APASTAMBA (IL 2,3, 1-9) :—" Pure men of the first three castes shall prepare 
the food (of a householder which is used) at the Vaisvadeva ceremony. (2) The 
cook shall nob speak, nor cough, nor spit, while his face is turned towards the food. 
(3) He shall purify himself by touching water if he has touched his hair, his limbs, 
or his garment. (4) Or Südras may prepare the food, under the superintendence of 
men of the first three castes. (5) For them is prescribed the same rule of sipping 
water (as for their masters) (6) Besides, the (Südra cooks) daily shall cause to 
be cut the hair of their heads, their beards, the hair on their bodies, and their 
nails. (7) And they shall bathe, keeping their clothes on. (8) Or they may trim 
(their hair and nails) on the eighth day (of each half month), or on the days of the 
full and new moon." 

These Sat-Südras may of course perform the Vaisvadeva ceremony in the kitchen 
fire, since they have no sacred fire, just as widowers do (APASTAMBA II. 2, 3, 
16) :—“(At the Vaisvadeva sacrifice) he shall offer the oblations with his hand, 
(throwing them) into the kitchen-fire."] 

Widowers by Fiction. 

The person who bas forgotten his Sákhá is called the Sákháranda. The person 
who does not know his Kalpa-sütra is called a Kalpa-randa, These Randas or 
widowers not knowing their Kalpa or Sákhá, may follow the Baudháya Sakha. 

In the Mahárnava is given a detail of the countries in which particular cakhas 
prevail. India is divided into two parts by the river Narmada. The country north 
of it is called the North, and the south of it is called the South. In the country south 
of Narmadá are the following :—Apastambi, Ásval&yani, Ránáyani, Pippaládi. In 
the country north of Narmadá are the following :—Madhyándini, Sánkháyani, 
Kauthumi, Saunaki. 

In the countries bordering on the river Tungabhadrá, the Krisná, and the 
Godavari, up to the Sadihári Hills, as wellas up to the Andhra country, the Bahu- 
richa Bráhmanas have Agvalayana Sákhá. 

In the north in the country of the Gurjaras, the Rigveda is their Veda, their 
Brahmana is Kausitaki, and their Sákhá is Saükháyana. In the Andhrás and in the 
south-east (Agneyi) countries up to the river Godávari to the sea, the Veda is 
Yajur-Veda, the Bráhmana is Taittariya, and the Sákhá is Apastambi. 

Beginning with the Saihádri Parvata up to the Nairitya sea (south-western sea), 
the Sakha is Hiranya kesi under the domain of Parasuráma. 

From Mayura Parvata up to the country of the Gurjaras pervading the north- 
west is the Maitr&yana Sákhá. In Anga, Banga and Kaliaga, Kava and Gurjara, the 
BAkhá Vájasaneyi of the Madhyánandira recession. . 

By the Risi Yájüavalkya it was spread in all countries, This Vájasaneyi 
Veda with the first Kanva recension. T 

Translator's notes. 

Compare MANU (V. 167-169) :—* (167) A twice-born man, versed in the 
sacred law, shall burn a wife of equal caste who conducts herself thus and dies 
before him, with (the sacred fires used for) the Agnihotra, and with the 
sacrificial implements. (168) Having thus, at the funeral, given the sacred 
fires to his wife who dies before him, he may marry again, and again kindle (the 
fires). (169) (Living) according to the (preceding) rules, he must never neglect the 
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five (great) sacrifices, and, having taken a wife, he must dwell in (his own) house 
during the second period of his life.” 


The Re-marriage of widows. 


NARADA (XII, 97) :—“ When her husband is lost or dead, when he has become 
a religious ascetic, when he is impotent, and when he has been expelled from caste : 
these are the five causes of legal necessity in whicha woman may be justified in 
another husband.” 

PARASARA (IV. 30) :—“ When her husband is lost or dead, when he has become 
a religious ascetic, when he is impotent, and when he has been expelled from caste: 
these are the five causes of legal necessity, in which a woman may be jastified in 
taking another husband.” 

VASISTHA (XVII. 74 et seg) : —" If a damsel atthe death of her husband had 
been merely wedded by (the recitation of) sacred texts, and if the marriage had not 
been consummated, she may be married again." 

The wife of an Emigrant may Re-marry. 

NARADA (XII. 98 et seq.) :— (98) Eight years shall a woman wait for the 
return of her absent husband, or four years, if she has no issue ; after that time, 
she may betake herself to another man. (99). A Ksatriya woman shall wait 
six years, or three years, if she has no issue; a Vaisya woman shall wait four 
(years), if she has no issue ; any other Vaisya woman (i.e., one who has no issue), two 
years. (100) No such (definite) period is prescribed for a Südra woman, whose 
husband is gone on a journey. Twice the above period is ordained, when the 
(absent) husband is alive and tidings are received of him. (101). The above series of 
rules has been laid down by the creator of the world for those cases where a man 
bas disappeared. No offence is imputed to a woman if she goes to live with another 
man after (the fixed period has elapsed).” 

GAUTAMA (XVIII. 15 and 17) :—“ (15). (A wife must) wait for six years, if her 
husband has disappeared, If he is heard of, she shall go to him. (17). (The wife) 
of a Brahmana (who has gone toa foreign country) for the purpose of studying 
(must wait) twelve years.” 

VASISTRA (XVII. 78 and 79) :—“ (78). In this manner a wife or the Brahmana 
caste who has issue (shall wait) five years, and one who has no issue, four years ; a 
wife of the Ksatriya caste who has issue, five years, and one who has no issue, three 
years; a wife of the Vaisya caste who has issue, four years, and one who has no 
issue, two years ; a wife of the Sadra caste who has issue, three years, and one who 
has no issue, one year. (79), After that among those who are united (with her 
hüsband) in interest, or by birth, or by the funeral cake, or by libations of water, or 
by descent from the same family, each earlier named person is more venerable than 
the following ones." " 


(MANU IX. 76):—"1f the husband went abroad for some sacred duy (she) 
must wait for him eight years, if (he went) to (acquire) learning or fame six (years), 
if (he went) for pleasure three years." 

Note:—Nanda says, " The meaning is that no sin is committed if she after- 

. wards takes another husband." 


This is by the rule of Dharma Sástra, The law, however, as administered in 
the days of Chandragupta Maurya, was more liberal towards women. Thus in the 
Arthasástra of Kautilys, translated by R., Shamasastry, B.A., at page 201, are given 
the rules about re-marriage :—“ Wives who belong to Südra, Vaisya, Ksatriya or 
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Brá&hmana caste, and who have not given birth to children should wait as long as a 
year for their husbands who have gone abroad for a short time ; but if they are such 
as have given birth to children, they should wait for their absent husbands for more 
thana year. If they are provided with maintenance, they should wait for twice 
the period of time just:mentioned, If they are not so provided with, their well-to-do 
jüatis should maintain them either for four or eight years, Then the jüatis should 
leave them to marry after taking what had been presented to them on the occasion 
of their marriages. If the husband isa Brahmana, studying abroad, his wife who 
has no issue should wait for him for ten years ; but if she has given birth to children 
she should wait for twelve years. If the husband is of Ksatriya caste, his wife 
should wait for him till her death; but even if she bears children to a savarna 
husband (i.e, a second husband belonging to the same gotra as that of the former 
husband) with a view to avoid the extinction of her race, she shall not be liable to 
contempt thereof (Savarnatascha prajata na'pavádam labheta). If the wifeof an 
absent husband lacks maintenance and is deserted by well-to-do jiiatis, she may 
re-marry one whom she likes and who is in position to maintain her and relieve 
her misery. 

A young wife (kumári) who is wedded in accordance with the customs of the 
first four kinds of marriage (dharmaviv4hat), and whose husband has gone abroad 
and is heard of, shall wait for the period of seven menses (saptatirthanykankseta) 
provided she has not publicly announced his name, but she shall wait for him a year 
in case of her having announced the name of her absent husband who is heard of. 
In the case of a husband who is gone abroad but who is not heard of, his wife shall 
wait for the period of five menses, butif the absent husband is not heard of, his 
wife shall wait for him for the period of ten menses. In the case of a husband who is 
gone abroad and is not heard of, his wife shall,if she has received only a part of 
sulka from him, wait for him for the period of three menses, but if he is not heard 
of, she shall wait for the period of seven menses. A young wife who has received 
the whole amount of sulka shall wait for the period of five menses for her absent 
husband who is not heard of; butif he is heard of, she shall wait for him for the 
period of ten menses. Then with the permission of judges (dharmas thairvisrista), 
she may marry one whom she likes; for neglect of intercourse with wife after her 
monthly ablution is,in the opinion of Kautilya, a violation of one’s duty (tirtho- 
paradho his dharmavadha iti Kautilyah), 

In the ease of husbands who have long gone abroad (dirghapravásinah), who 
have become asceties, or who have been dead, their wives having noissue, shall wait 
tor them for the period of seven menses; but if they have given birth to children, 
they shall wait fora year, Then (each of these women) may marry the brother of 
her husband. If there are a number of brothers to her lost husband, she shall marry 
such a one of them as is next in age to her former husband, or as is virtuous and is 
eapable of protecting her, or one who is the youngest and unmarried. If there are 
no brother to her lost husband, she may marry one who belongs to the same gotra 
as her husband's or a relative. But if there are many such persons as can be selected 
in marriage, she shall choose one who is a nearer relation of her lost husband,” 


CHAPTER IV.—ÓON THE DISTINCTIONS OF CASTES (VARNA) AND 
CLASSES (SUB-CASTES). 
MITAKSARA. 


Having ordained that a Brihmana may have four wives (of 
four different castes), a Ksatriya (similarly) three, a Vaisya (similarly 
two, and a Sadra one, it has also been said that sons should be 
begotten in them. Now the author tells the distinction as to what 

kind of son is produced in what woman, by what father. 
YÀJNAVALKYA, 


€ 


XC.—By men of the same caste (Varna) in women 
of the same caste (varna) are born sajáti (sons of equal 
birth or caste). In blameless marriages sons (are be- 
gotten) continuing the line.— 90. 


MITAKSARA. 


* By men of the same caste," such as Br&hmanas and the rest, 
“in women of the same caste," such as Bráhmani and the rest; 
* Sajáti" (equal in caste or birth to father and mother) “sons” are 
produced. 

“ This law is propounded for married women” (see verse 92 
infra), is a precept which occurs at the end of all these verses (V.92), 
and therefore by (the rule of Logic called) Upasamhára* (a proviso 
which occurring at the conclusion limits the signification of the 
preceding general proposition), married women of the same class are 
to be taken. The words “married women” being relative terms, 
it follows that the phrase, “by men of the same caste" means “ by 
married men of the same caste. ” 

The repetition of the word Savarna (of the same class) in the 
Text is to make the meaning clearer. Therefore this is the sense con- 
veyed by the above passage :—Because of their being produced, 
according to the above-mentioned rule, in a married woman of the 
same caste by a married man of the same caste, therefore they are of 
(equal or) same caste (or birth). 

Therefore it follows that the sons known as Kunda, Golaka, 
Kánina, Sahodaja, &c., are Asavarna i.e, not of the same caste. 

See ee ee gee iib od 


* “ Summarizing, resume, conclusion,” M-W, 
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They are to be distinguished on the one hand from sons of the same 
caste, and on the other hand from Anuloma and Pratiloma sons. 
"They are entitled to practise the universal (dharmas) duties, such as 
ahimsá, (harmlessness), &c. As there is this (text of the) Smriti (on 
the subject) :—“ But all those born in consequence of a violation (of 
the law) are, as regards their duties, equal to Südras." MANU, X. V. 
41. l 

“ Born in consequence of a violation of the law ” born of adult- 
ery. They are entitled to the duties (dharma) of Sadras, viz., serving 
the twice-born &c. 

An objector raises the question :—That if Kunda and Golaka be 
non-Bráhmanas then their exclusion from being invited to Sráddha 
ceremony is irrelevant (for Bráhmanas only are invited to Sráddhas) 
and also illogical and unreasonable. Because he who is produced 
by a father of the same species (jati), in a mother of the same 
species (Játi) belongs to the same species (jati), indeed, as from an ox 
and a cow is produced a cow, and from a horse and a mare is 
begotten a horse. Therefore, the proposition that by a Bráhmana 
man ina Brahmana woman is produced Bráhmana is not (whether 
they be married or not) consistent (the condition of marriage being 
superfluous). 

Therefore, where the author (Yájüavalkya) having enumerated 
Kánína, Paunarbhava and other kinds (of bastard sons), adds, “This 
law is propounded by mein regard to sons of equal caste (sajati) 
(Book II. V. 134), he would contradict this text (if it were to mean 
that sajáti sons can be of married couple only.) 

This (objection of the opponent) is not valid and has no force. 
The prohibition of inviting Golaka and Kunda in Sráddha, is for the 
purpose of removing the natural error, (which might otherwise arise 
from arguing) that the son produced by a Bráhmana man in a 
Bráhmapa woman must necessarily be a Bráhmana (and therefore, 
fit to be invited to Sraddha). As the Patita (an out-caste, degraded) 
has also been excluded from Sraddha, who by no possibility could 
have been invited. 

Nor is it opposed to reason, where caste (species, játi) is cogni- 
sable by sensuous perception, there it might be so (that a cow pro- 
duces a cow and an ox and ox). But the castes (játi) like Bráhmana 
&c., (is not a matter of perception) but a matter of convention 
(known by Smriti), as has been traditioned, (and a man gets a caste 


according to the Smriti direction). Thus though all Bráhmapas are 
24 
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equal, yet they have got various Gotras; as Kundinas, Vasistha, Atri, 
Gautama, &c., known by tradition (smriti). So, though all men are 
equal, yet the castes (játi) of Bráhmanas &c., are defined by tradition 
(smarana). 

On similar considerations depends the caste of father and 
brother (7.¢., they are Brahmanas &c., because they had descended 
from parents who were Brahmanas &c.,) and soon. Nor is this 
explanation open to the objection of being an argament in a circle. 
Because this world is without beginning, (and these relations are 
eternal), like the usage (determining the relation between) the word 
and its meaning. 

As regards the objection based on the text of Yâjñavalkya 
(II. 13.) “ This law has been propounded by me with regard to sons 

equal by caste” will be explained in its proper place as not being 
possible to explain it as a mere Anuvada &e. 

The Ksetraja son has the caste of her mother, as it has been 
so ruled on the law of Niyoga, and by the concurrent practice of the 
Sistas eminent men held as authorities. Thus Dhritarástra, Pándu 
and Vidura, being Ksetraja sons, acquired the caste of their mother 
(i.e, were Ksatriyas, though their father was a Bráhmana). Here let 
us finish, no use of further disquisition. 

Moreover, “in blameless forms of marriages,” such as Brahma, 
Daiva, &c., “are produced sons who continue the line,” being free 
from disease, long-lived, and endowed with religion and offspring. 


Translator's note.—Compare MANU (III. 42.):—' In the blameless marriages 
blameless children are born to men, in blamable (marriages) blamable (offspring) ; 
one should therefore avoid the blamable (forms of marriage), " 

(MANU X. 5):—*In all castes (varna) those (children) only which are begotten, 
in the direct order on wedded wives, equal (in caste and married as) virgins, are ta 
be considered as belonging to the same caste (as their fathers). " 

In verse I. 134 Yajiiavalkya says after enumerating all kinds of sons :—* This 
law is propounded hy me in regard to sons equal by class.” It is explained by 
Vijüánesvara there as follows :—“ (38) The maxim is applicable to sons alike by caste 
(játi), not to such as differ in rank, (39) Here the damsel's son (kánina), the son of 
hidden origin (güdhaja), the son received with a bride (sahodaja), and a son bya 
twice-born woman (paunarhhava), are deemed of like class, through their natural 
father, but in their own characters: for it has been said that they are not vM 
the definition of caste (játi) and class (varna)." 


E BALAMBHATTA'S GLOSS, 


The connection of this chapter with the previous one is through verse I. 57, 
where a Bráhmana is allowed to have wives of four castes (varna), a Kzatriya three 
varnas and so on. The question naturally arises, “what will be the j&ti or caste of 
the offspring of such mixed marriages?” Asa preliminary to answer this question 


*- 


CHAPTER IV—DISTINCTIONS OF CASTES, v. XC. 187 


Vajiiavalkya recites this gloka, propounding herein that where the husband and 
wife being lawfully wedded produce a son, both of them being of the same 
varna or caste, the son is of the same caste, or Sajáti. The word, son, in the text, 
includes daughters also, In the next verses, Yájüavalkya will explain the jatis of 
children of mixed marriages. 

The repetition of the word, savarna,in the verse under discussion, is for the 
purposes of clearness only, It has also this additional sense that there is a dis- 
tinction between varnahood and játihood, for example, a person may be a Bráhmana 
jati, but not of Brahmana varna. In fact a Bráhmana varna is a sub-class of 
Bráhmana játi. A person of Bráhmana játi may be of another varna. That being 
B0, the word, varna, here is a technical term (rüdha). à 

So also in MANU (X. 5) :—“ In all castes (varná) those (children) only which are 
begotten in the direct order on wedded wives,equal (in caste and married as) 
virgins, are to be considered as belonging to the same caste (as their fathers). " 

In another view, the word, varna, is a larger term, including many jatis in them, 
There are only four varnas, while játis may be infinite. 

To the same effect is the text of DEVALA :—' A person becomes a Bráhmana, 
whois begotten by a Bráhmana father and a Bráhmani mother, and has passed 
through religious sacrament, The same is the case of Ksatriyas, Vaisyas, ant Südras. 
born of the same class of mothers," Here also marriage isa necessary condition, 
Therefore a son produced in a lawfully wedded Brahmani wife by a lawfully wedded 
Bráhmana husband a Brühmana is produced. So also is the case with Ksatriyas and 
the rest. 

A son produced bya lawfully wedded wife of a lower varpa by a lawfully 
wedded husband of a higher varna isa Anuloma son, getting the title of Mardha- 
vasikta and the rest, but will not get the title of Bráhmanahood and the rest, 

The sons produced on women of the same varna, but not wedded women, are 
Kundas and Ksetrajas &c. 

The sons produced on women of different varnas and not wedded to the 
begetter are Pratiloma sons and of course they do not get the varna of Bráhmana- 
hood &e. 

Therefore the word, *Sajáti," means one having the same jati as its father and 
mother and that they must be married parents." 

If these progenies of mixed marriages do not belong to any of the four varnas, 
then what will be the dharmas of these people? To this the commentator answers 
by saying that “they are entitled to practise the dharmas which are of universal 
application,” Jn other words, the special dharmas of the four varpas do not apply 
to these mixed progeny, but the universal dharmas of all humanity. That is to say, 
the progeny, of unmarried people cannot be classified under any varnas, and must 
be treated as Sddras by virtue of Manu's text (X 41). 

To the same effect is YAMA :— A child begotten by adulterous intercourse by 
a man of the same varna on a woman of the same varna, while her husband is alive, 
is called Kunda. Similarly, if her husband be dead the child is called Golaka. 
Both these (Kunda and Golaka) have no játi or caste. Similarly all children prod uced 
on wives of others, not of the same varna, are similarly callled Kundas, and 
Golakas. They, it is said nowhere, do not get the varna of their mother, nor is 
there any Sruti to the effect that they get the varna of their father, their 

children are not to be taken in marriage in the lines of the kinsmen of their 
father and mother.” 

To the same effect is the text of BAUDHAYANA, who having premised 
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Bráhmanas and Ritvijas, goes on to say, “ Haleyas, Valeyas, Putrika-putras, 
Páraksetrajas, Sahoras, Kamin as, Anujas, Avara-dvi-pravarjas, should be avoided." 

The son of a re-married woman, though a progeny of marriage, and consequently 
legitimate, yet is considered as à blameworthy offspring, because aecording to 
the text of MANU already quoted a re-married woman cannot be called a patni, 
Patni is that wife who joins her husband in religious sacrifices (See PANINI IV. 1. 83.) 
And MANU uses the word “ patni” in his verse X. 5. 

Of course a Ksetraja son stands on a different footing. In his case also there 
is no marriage between the person begetting and on the woman given birth to child. 

In fact, the varpas like Brahmanas, &c , have nothing to do with birth, but with 
Smriti convention. Thus, NARADA, VASISTHA, VISVAMITRA and the rest are 
considered as Bráhmanas, though their mothers were non-Br&áhmanas, Therefore, 
the rule is that the varna Bráhmanahood, &c., is the creation of Smriti only, and not 
of any physical birth. Thusas the word “ ghata," which originally meant an earthen 
jar, has now come to mean a golden vessel also, 

Though the Ksetraja sons, DhritarAstra, &c., strictly speaking, were not of 
Ksatriya varna, yet the dharmas of the Ksatriyas, were applied to them on the 
strength of the text of VISNU, &oc, 

So filso MANU which we have already quoted above. 

The four Varnas were created from the four limbs of the primeval Purusa. 
But in the Süta-samhitá, Siva-mahátma-khanda, XI Adhyaya, the sages said :— 
* (1) O Adorable one, O best among the knowers of all Sástras, tell to us the rule of 
finding out the játi, according to the Veda alone." “ (2) Sita said, “I shall tell you 
respectfully the discrimination of játis for the good of the world. Agastya also 
in ancient times having bowed to Siva, had put the same question to him.” 
(8) In ancient times when in the partial Pralaya all the high sages had come 
to an end, and the world was covered with darkness, and the great light, 
the thousand-headed Purusa, a fragment of Visnu, and called Visva and N áráyana, 
slept on the ocean of milk, meditating on Rudra, that best knower of Bráhmana. 
(5) O Bráhmanas, there arose at some time from the navel of that sleeping lord 
a mighty lotus luminous as the morning sun. (6) The Lord Brahmá, called 
Hiranyagarbha, the lord of the whole world, arose in that lotus in a most beautiful 
form, (7, 8) From the mouth of that Brahmá, the Paramesthin, arose high Brahmanas, 
best among the knowers of Veda, along with Br&áhmana women. From his hands 
arose with their respective women the lords of the earth (Ksatriyas) and from his 
thighs arose the Vaisyas along with their wives under the command of Biva, 
the Mahádeva, in accordance with the residual v4san4 of their past lives. From 
the two feet of that great Purusa arose the Südras along with their wives. 
(10) In their own respective wives through lawful method were born men of their 
own caste, but in women of lower origin through husbands of higher origin, were 
born the Anulomas. (11) While in women of higher origin by men of lower origin 
were born Pratilomas. The intermediate caste (antaralika) was born on varna 
women by anuloma method, while the outcastes (vrátya) were born on varna women 
through pratiloma connection. (12) A child born of a Bráhmani married woman by 
a Bráhmana through adultery is called a Kunda, a child born of a widow Br&hmant 
woman by adultery with a Bráhmana, is called Golaka." 

The whole chapter then goes on to give a list of various mixed castes. 

These various sub-castes are fully described in that twelfth chapter of tho 


Biva-mahátmya Khanda of the Süta-Samhitá. They will be described in their 
proper places later on. 


pe 
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Thus the definition of Bráhmana may be either “he who is born of parents, 
both of whom are Bráhmanas, or he who descends from a stock which in the beginning 
of creation was declared as a Bráhmana, A third class of Brahmanas is like those of 
Visvámitra and others whe became Bráhmanas by the fervour of their parents. 

Thus in the Mahábhásya, on Sütra IV. 1. 104 of Pánini, this point has been fully 
discussed, That Sütra is to the following effect:—“The affix "5l comes after 
the words ‘Bida; &oc., in denoting a remote (Gotra) descendant, but after those 
words of this class which are not the names of ancient sages, the affix W9 has 
the force of denoting immediate descendant." 

The Mahábhásya commentary on this sütra shows that Visvámitra by his Tapas 
became a Risi, and not only he but his father and grandfather also became Ri:is. 
Thus these Tapas Bráhmanas are one class of Brahmanas, 

A descendant of a Bráhmana father from a Brahmani mother, both being lawfully 
married with each other, is also a Bráhmana, This is the general rule, 

The son raised on a Bráhmani widow by her husband's younger brother by 
the method of Niyoga is also a Bráhmana, though the parties in this case are not 
married to each other. This is the case of a Sástra created Bráhmana. 

Thus there are three kinds of Bráhmanas as is said in the following verse :— 
* Because a Bráhmanahood depends either on Tapas or on Sruti, or on Yoni (birth), 
he who is devoid of Tapas or Sruta is merely a Brihmana by birth." The word, 
“tapas,” here, means “the performance of austerities like Chándráyana, &e.” Sruta 
means “the studying of the Vedas and the Vedingas,” “Yoni” means “ birth 
from a Brahmani mother begotten by'a Bráhmana father.” Of course a person who 
has neither Tapas nor Srutam is a Brahmana merely by birth and therefore not 
a tull Bráhmana. 


He is merely a játi Bráhmana and consequently he is entitled to all the kriyas 
or duties of a Bráhmana. 


The Bráhmana is also defined thus as regards his qualities :—'' Gaurah 
suchy4 chárah pingala-kapilakesah "iti 


The Bráhmana is of white colour and of sunny yellow hair and of pure conduct. 
Ortho word “ pingala-kapila-ke‘a " may be really two words, pingalah and kapila- 
kesah. In that case the verse should mean “ the Bráhmana is he whose colour is 
Gaura (white) or pingala (reddish brown), who is of good conduct and whose hair is 
of kapila (tawny) colour. d 


Of the children born by asavarna marriages they areof twelve classes, six 
belonging to anuloma division and six belonging to pratiloma. 


Anulomas. 


Having described the classes (varnas) the author now describes 
the anulomas (the pure mixed castes.) 


YÀJNAVALEYA. 
XCL—By a Bráhmana in a Ksatriya woman is 
produced merely a Mürdhávasikta ; in a Vaisya woman, 


an Ambastha; and in a Südra woman, a Nisáda or 
a Párasava even.—91. = 
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MITAKSARA.- 


Mfrdh4vasikta is the name of that son who is produced by 
a Bráhmana in his Ksatriya wedded wife ; on a wedded girl of Vaisya 
class is born the Ambastha, on a wedded Südra woman is born 
the son called Nisáda.  Nisáda is also the name of a caste who live 
by catching fish and are pratiloma born. The Nis&da of the text 
is not that Nigáda. Therefore he has got an alternative name, 
the Nisáda and Párasava (in order to distinguish him from the other 
Nisáda.) The phrase “ By a Bráhmana" is understood everywhere 
in the above clauses. 

As to what has been ordained by Sahkha:—viz., ‘The son 
begot by a Bráhmana on a Ksatriva woman is even a Ksatriya. 
The son begot by a Ksatriya on a Vaidya woman is even a Vaisya.. 
'The son begot by a Vaidya on a Südrá woman is even a Sádra." 
This is declaratory of the fact that such sons have the duties (dharma) 
respectively of a Ksatriya, Vaisya, &c., and is neither meant to deny 
them the caste of Mürdhávasikta, &c., nor for the declaration that 
they belong to or get the castes of Ksatriya, Vaisya, &c. Therefore, 
jn matters of staff, skin, sacred thread, &c., relative to the initiation, . 
&c., of Mürdhávasikta and the rest, the ceremony is to be performed 
like those declared for a Ksatriya, &c. Previous to initiation they are 
to be known as (Kámáchára act as they like), &c., like the others. 


YAINAVALKYA. 


XCIL—The sens begot on a Vaisy&á and Südrá 
woman by a Ksatriya are called Máhisya and Ugra 
respectively ; by a Vaisya on a Südrá woman, a Karana : 
thislaw is propounded with regard to married women. 
—-92. 

MITAKSARA. 

In Vaidy& and Südra wedded wives are begot by a Keatriya 
husband, sons respectively known as Máhisya and Ugra. The son 
produced by a Vaidya on a Südrá wedded wife is called Karana. 
This law of nomenclature of Savarna (same class), Mürdhávasikta and 
the rest, is to be understood to have been propounded or said in 
regard to married or wedded wives. These six, viz., Mürdhávasikta, 
Ambastha,- Nisáda, Mahisya, Ugra, and Karana, are to be known as 
Anulomaja-sons (produced by direct or smooth connection.) 
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BALAMBHATTA’S GLOSS. 


In the Süta-Samhitá in the same chapter are described the anulomas in the 
following terms :—“(10) In their own respective wives, through lawful method are 
born men of their own caste, but in women of lower origin through husbands of 
higher origin, are born the anulomas. (11) While in women of higher origin by men 
of lower origin are born pratilomas. The intermediate caste (antarálika) is born on 
varna women by anuloma method, while the outeastes (vrátya) are born on varna 
women through pratiloma connection. (12) A child born of a Bráhmani woman whose 
husband is alive by another Bráhmana through stealth (adultery) is called a Kunda. 
Similarly a child born of a widow Bráhmani woman by adultery with a Bráhmana 
js called a Golaka,” 

The word “hi” means “merely,” In the above verse of 91 of Yájüavalkya 
the meaning is that Mürdhávasiktas, &c., are merely Mürdhávasiktas, &c., they 
do not get the varna or caste either of the father or mother. Thus Parasur4ma was 
a Mürdhávasikta, because his father was a Bráhmana and his mother was a KSatriya. 
He legally had no varna or caste, but through the great fervour of tapas, or through 
the grace of God he became a Bráhmana in the sense that he obtained all the rights 
and privileges of a Bráhmana (dharmas of a Brihmana), but he was not by jati 
a Bráhmana, and his case was like that of Visvamitra, This is the opinion of some. 

If on women of lower origin (varna) are begotten by men of higher origin by 
stealth but not by marriage, children, then those children have got peculiar 
designation of their own, as mentioned in the same Süta-samhitá :—* (18) A child 
born of a wedded Kgatriya woman by a Bráhmana Ksatriya husband is called 
Savarna or Mürdhávasikta; but the same child if born by stealth (by adultery 
with her) is called Naksatra-jivi. (14, 15) A son born through a Vaidya wedded wife 
by a Brabmana husband is called Nisáda or Párasava, but the same child born of 
stealth through her is called a Kumbhakára whose another name is Urdhanápita," 

To the same effect is MANU (X. 6) :—‘‘Sons, begotten by twice-born men 
on wives of the next lower castes, they declare to be similar (to their fathers, 
but) blamed on account of the fault (inherent) in their mothers.” These are 
a jittle higher than their mothers and lower than their fathers’ castes. As 
MANU (%.7);—“Such is the eternal law concerning (children) born of wives, 
one degree lower (than their husbands) ; know (that) the following rule (is appli- 
gable) to those born of women two or three degrees lower. (8) From a Bráhmana 
with the daughter of a Vaisya is born (a son) called an Ambastha, with the daughter 
of a Büdra a Nisáda, who is also called a Párasava. (9) From a Ksatriya and the 
daughter of a Südra springs a being, called Ugra, resembling both a Ksatriya and a 
Sidra, ferocious in his manners, and delighting in cruelty. (10) Children of a Bráh- 
mana by (women of) the three (lower) castes, of a Ksatriya by (wives of) the two 
Bower) castes, and of a Vaisya by (a wife of) the one caste (below him) are all six 
called base-born (apasada).” 

In the verse 91 of Yajüavalkya the word used is *' Stdry4m” the locative singu- 
Jar of Südri. But the feminine of £üdra is Südrá, and the proper form ought to be 
is Südráy&m, 

Nigdda i is the name of a fisher caste also, and according to Vyása he is the pro- 
geny of a Sûdra man by a Ksatriya woman. He is of course a pratilomaja, 

To go on with Süta-samhita :—' (16) Begotten by a Bráhmana father ona Südr& 
woman is the Pirasava. The same begotten by stealth is Nisáda." According to 
this view Párasava and Nisáda, though same in their physical origin, yet the one is 
born of wedlock and the other is of illicit intercourse, Devala also gives a sinilar 
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explanation, In fact, the force of the word ** va" in Yájflavalkya's verse 91, is to 
indicate, that the terms, Párasava and Nisáda, are not interchangeable, but are 
applied to offspring of wedlock and illicit intercourse respectively. 

The text of SANKHA quoted by Vijüánesvara is similar to the Sttras of Visnu 
(XVI, 1-3) :— (1) On women equal in caste (to their husbands) sons are begotten, 
who are equal in easte (to their fathers) (2) On women of lower caste than their 
husbands sons are begotten, who follow the caste of their mothers. (3) On women 
of higher caste than their husbands’ sons are begotten, who are despised by the 


twice-born." 
As regards the children born of Südra women by men of higher caste the fol- 


lowing is the rule of MANU (X. 69-73) :—“ (69) As good seed, springing up in good 
soil turns out perfectly well, even so the son of an Aryan by an Aryan woman is 
worthy of all the sacraments. (70) Some sages declare the seed to be more important 
and others the field ; again others (assert that) the seed and the field (are equally 
important); but the legal decision on this point is as follows: (71) Seed, sown on 
barren ground, perishes in it ; a (fertile) field also, in which no (good) seed (is sown), 
will remain barren. (72) As through the power of the seed (sons) born of animals 
became sages who are honoured and praised, hence the seed is declared to be more 
important. (73) Having considered (the case of) a non-Aryan who acta like an Aryan, 
and (that of) an Aryan who acts like a non-Aryan, the creator declared, ‘Those two 
are neither equal nor unequal.’ "' 
Pratilomas. 

The author now describes the pratilomajas (or the sons pro- 

duced by inverse connection). 
YAJNAVALKYA. 


XCILI.—The son begot by a Ksatriya and a Bráhmant 
woman is called a Sata, by a Vaisya is called Vaidehika, 
and by a Südra a Chándála-outcast from all religions 
(dharma).—93. 

MITAKSARA. 

The sons begot on a Bráhmani woman by a Ksatriya, Vaidya 
and Sadra, receive respectively the appellation of Süta, Vaidehika 
and Chándála. Of these Chándála is an outcast from all religions. 


BÁLAMBHATTA'S GLOSS, ' 
The reading in the text is ‘‘Pratiloman aha.” Some, however, read it as 
“ Pratilomajan aha." The meaning in both cases is the same, In the latter reading 
the word * pratiloma " is considered as an Avyayibháva compound. The words “in 
the Bráhmani woman” are understood everywhere. 


Moreover (other pratilomas are prescribed thus). 
YÂJNAVALEYA. 

XCIV.—On a Ksatriyá woman the son begot by a 
Vaiśya is called Mágadha, and by a Südra is a Ksattára. 
On a Vaisya woman the son produced by a Sádra is 
called Ayogava.—94. 
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MITAKSARA. 


A Ksatriyá woman by a Vaigya man produces a son called Ma- 
“gadha. The woman of the very same class by a Sadra man gives 
birth to a Kgattâra. A Vaisya woman by a Sadra man gives birth to 
a son called Ayogava. These six viz, Sita, Vaidehika, Chandala, 
Magadha, Ksattára, Ayogava, are pratilommaja. As regards their va- 
rious livelihoods, Ausanasa and Manu smritis may be consulted. 

BALAMBHATTA'S GLOSS. 


In the case of these pratilomas the marriage is out of question altogether, 
Even if they pass through some ceremony of marriage, it is disapproved, and so the 
author does not use this word “ vinn&"—*' à married woman" with regard to these 
women. So the commentator disrespectfully calls them “ yosit " —'* women " —only. 

Compare also MANU (X. 11-16) :—* (11) From a Ksatriya by the daughter of 
a Bráhmana is born (a son called) according to his caste (játi) a Süta ; froma Vaisya 
by females of the royal and the Bráhmana (castes) spring a Mágadha and a Vaideha. 
(12) From a Südra are born an Ayogava, a Ksattri, and a Chándála, the lowest of 
men, by Vaisya, Ksatriya, and Bráhmana females, (sons who owe lheir origin to) & 
confusion of the castes. (13) Asan Ambastka and an Ugra, (begotten) in the direct 
order on (women) one degree lower (than their &usbasds) are declared (to be), even 
so are a Ksattri and & Vaidehika, though they were born in the inverse order of the 
castes (from mothers one degree higher than tke fathers). (16) From a S€dra spring 
in the inverse order (by females of the higher castes) three base-born (sens, apasáda), 
an Ayogava, a Kgattri, and a Chándála, the lowest of mon ; (£7) From a Vaisya are 
Dorn in the inverse order of the castes a M4gadha and a Vaideha, but from a Kga- 
triya a Sata only ; these are three other base-born ones (apasdda).” : 

To the same effect is the Süta-samhitá (ibid). Consistent with its theory it 
divides pratilomas also into two classes each, those born openly (by marriage ?), or 
by stealthy intercourse :—“ (18). The wise called that offspring" “Sata” whick 
is born by a Bráhmani with Ksatriya fatker (openly); the same begotten by stealtk 
on her is called a “ Rathakara.” (21) A son begotten on a Bráhman$ by a Vaidya 
father (openly) is called by name Ksattri (nominative singular Ksatta); the same 
produced by stealth is called “ Mlechchha, ” O Brahmanas. (25) A son begotten by 
3.Bráhmani woman by a Südra father (openly) is caled a Chándála ; the same begot- 
ten on her by stealth is called “ báhya-dása." (22) Begotten by a Vaisya father 
(openly) on a Ksatriyá woman is called “ S4lika or Mágadha;" the same begotter 
on her by stealth is called * Pulinda, ” O Wise Ones. (18) On a Ksetriya woman by 
a Vaisya father is produced Bhoja by stealthy connection, (26) A ton begotten by & 
Südra on a K _atriya woman (openly) is called Vaideha cr Puükkasa. The same 
by stealth is called Velaba. (27) A scn begotten by a Stdra (openly) on 2 
Yaisy& woman is called “ patana-Sálika ;" by she same cn her stealthily is produced. 
a Chakri (Tailika), 

Thus these are twelve altogether and all are Pratiiomas, 

As regards difference of varnas of these anulcmas and pratiiomas there is the 
following text of DEVALA :—“ Among all these variows (f4tis) the children born 
from parents of the same varna are the highest} next to tirom are the anutoma sons 
born in direct order by a father of a superior caste on a woman immediately infe- 
rior caste (varna). The lowest of them are the pratiiomas censidered as outeoasts, 
having no varna, 

25 
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* 


(Note:—(It must, however, be remarked here that Loma-hargana, the hero of all 
Puránas, was a pratilomaja.) 

With regard to pratilomas the sacraments are not allowed in their fullness. 
Compare MANU (X. 66 et, seq.) :— (66) If (a doubt) should arise, with whom the 
pre-eminenee (is, whether) with him whom an Aryan by chance begot on a non-Aryan 
female, or (with the son) of a Brahmana woman by a non-Aryan, (67) The decision is 
as follows: ‘He who was begotten by an Aryan on a non-Aryan female, may become 
(like to) an Aryan by his virtues ; he whom an Aryan (mother) bore to a non-Aryan 
father (is and remain) unlike to an Aryan.’ (68) The law prescribes that neither of 
the two shall receive the sacraments, the first (being excluded) on account of the 
lowness of his origin, the second (because the union of his parents was) against the 
order of the castes.” 


Bálambhatta then gives the opinion of MEDUATITHI about these anulomas and 
pratilomas, and then says : Some hold that both these classes of sons those born 
by an inferior woman to a superior man, and those born by a superior woman to an 
inferior man are both asamskáryau, This word does not mean “they shall not re» 
ceive the sacraments’ as given in the above translation of Manu. The force of 
negative article ^a" in asamskáryau is to denote not absolute negation, but small- 
ness, These classes of anulomas and pratilomas are not totally debarred from all 
sacraments, but they receive them in a lower degree. The above,yerse 68 of Manu 
should, therefore, be translated :—“ The law prescribes that neither of the two shall 
receive the sacraments in full, but partially." Thus the anulomas will get the 
Samskáras according to the class of mothers and the pratilamas will get the Samse 
k4ras described for the Südras, Thus says MANU (X. 41) :—“ Six sons begotten (by 
Aryans) on women of equal and the next lower castes (Anantara), have the duties 
of twice-born men ; but all those born in consequence of a violation (of the law) are, 
as regards their duties, equal to Südras," 


Thus among the pure varnas and anulomas the following are entitled to be ini- 
tiated with the sacred thread :—(1) The pure Bráhmanas, (2) the pure Ksatriyas, (3) 
the pure Vaisyas, (4) the son by a Bráhmana on a Ksatriya wife, (5) the son of a 
Ksatriya by a Vaisya wife, and (6) son of a Brahmana by a Vaisya wife. These six, 
according to the opinion of Medhátithi and Kulluka, are entitled to initiation (Upa- 
nayana). All the other anulomas as well those born by illicit intercourse, as well as 
pratilomas, are to be treated as Sadras, so far as initiation with sacred thread is 
concerned. : 

£o also is VASISTHA : —All these Báhyas are excluded from all good Dharmas 
except the Dharma of protecting creatures (See VASISTHA, Ch. XVIH about the 
mixed castes). B 

As regards the livelihood to be adopted by these anulomas and others, Vijüá- 
ne$vara does not give any details, but refers the readers to Ausanasa and Manu. 

. Thus says Usanas as quoted in Visvambhara’s Vástu-sástra :—Mürdhávasikta is born 
from a Ksatriya woman by a Bráhmana husband. He is entitled to the Dharma of 
a Ksatriya with something more. He has to perform the ritual of Atharva-veda in 
all nitya and naimittika ceremony. He should manage horses, chariots and ele- 
phants, and drive them under the order of the king. As a source of his livelihood he 
should adopt the profession of a physician, He should follow the Ayurveda and 
Astáüga and the Dharmas detailed therein. Or he may follow the profession of an 
astrologer, or an accountant (Ganita), or the Káyiki vritti (Kayastha?). These last 
duties are for the caste called “ Bhisak ” begotten by a Brahmana on a Kaatriya 
woman, by stealth. He may be anointed asa king like Mürdhávasikta, Similarly, 
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a son begotten on a Ksatriya woman by a Kgatriya by stealth is even a Kgatriya, 
but he is not entitled to be anointed (as a king).” 


This Mürdhávasikta is entitled to perform all Vedic ceremonies liko Agni- 
hotra, Darsa-pürnamása, Jyotistoma &e, 

" Ambasta is the offspring of a Vaisya wife bya pr&hmana husband. His 
mode of livelihood is by agriculture and by medicine, and to be a doctor of men, 
horses and elephants.” 

Though this Ambasta is born of the seed of a Bráhmana, yet, his mother being 
of very inferior caste, he gets the dharma of Vaisya or of his mother's easte, and 
not of a Bráhmana. He is also entitled to the six duties. This Amba:ta must be 
distinguished from the Ambasta known in the Gauda country. 

Usanas continued :—“ The son begotten by a Bráhmana on a Büdrá wife is 
called Párasava. His another name is Mahá-Südra. He is a little higher than 
Südra, His livelihood is by following the trade of a goldsmith, and his method 
of bathing, purification &c, is the same as that of a Südra " 

His another name is Nisáda. He is entitled to perform the ceremonies of 
Agnihotra &e. Because YASKA has so explained it. In fact, this Nisáda is counted 
as a fifth varna, immediately after the Büdra, according to the opinion of Aupa- 
manyava, See Nirukta, Naigama Kanda, III. 8. Thus Nisáda being the fifth caste is 
entitled to all the privileges of a Südra caste, such as várata &c. * 


Usanas continued :- The son begotten on a Vaisyá wife by a Ksatriya husband 
isa Mahisya. Heisan anuloma and entitled to eight duties, and to follow the 
sixty-four arts. He should perform vratas &c. like a Vaisyá. His mode of livelihood 
should be by astrology, omenology (the science of birds), and music, or the science 
of sound. .The eight Adhikáras mentioned above are :—the eight modes of liveli- 
hood. Or, eight kinds of enjoyment viz, “sweet scents, wives, dresses, music, 
chewing the betel, good food, good bed and flowers, The sixty-four arts mentioned 
above are given in the following verses :— 


Sure Sg eT CET ep AGTH UI 
sre a ad anaaga 
gia creen ete: anergy Mg wt: | 
smi en fafasufR endini aa 
guit quaque: fraratqu: u" 
Begotton on a Sidra woman by a Ksatriya father is Ugra of cruel deeds. He 
is expert inthe use of weapons and missiles, and expert also in rules of war. His 


Dharmas are like those of Südras and his livelihood is by the Same (use of weapons 
and missiles). 


* In his Original Sanskrit texts. Vol I. p. 177, Dr. John Muir 
writes :—' If Aupamanyava was right, the Nishóádas also were admissible, to the 
worship of the gods in the Vedic age, as the ' five cffsses’ are represented in various 
texts as votaries of Agni." Tr, 


- 
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Another origin of Ugra is thus given :—“ Begotten ona Sadra woman by a 
Ksatriya is the Ugra, expert in the seienee of battle, and his livelihood is also by 
the use of weapons and missiles.” 

This in ordinary language is called Raja-puta, 

“Begotten on a gddra wife, lawfully by a Vaisya husband, is, called 
* Vaitálika." He is also a karana, and has the Dharma of a Sédra, He is engaged 
in describing the good qualities of kings and Bráhmanas, and, his livelihood is by 
musie and by káma-sástra." 

Another definition of Karana is this :—'' The son begotten on a Sadra mother by 
a Vaisya father is ealed a Karana. His profession is that ofa writer.” This 
Karana is called Natava in vernacular, or a bard. 

All these apulomas are from married women. Those born by illicit connection 
are not to be considered as anulomas, but there is a separate class like Kunda and 
Golaka. This is the opinion of some, As a matter of fact, they form separate jatis 
as mentioned above. In the same class the daughters born by this anuloma connec- 
tion also get the same names :—“ Márdhávasiktá, Amba-tá, Ni»ádi, Párasavá, 
Wahisya, Ugra, Karani.” 

Pratilomas and their livetikood. 
In the same Usanas Smriti are also given the livelihood of the six kinds of 


pratilomas :— . 
(1) SUTA, 


“On a Brahmani mother by a Ksatriya father is begotten Sata by pratilona 
method. He is entitled to all the Dharmas of a Ksatriya. He is a little less in 
status than the Ksatriya class, He is the driver of elephants, of horses and 
ehariots. He is never entitled to the Dharma of a Vaisya.” 

** The dharma of Keatriyas is to fight and to protect the subjects, 'Fhat is also 
the dharma of a Sista. He is, however, debarred, because of his pratiloma birth, 
from the dharms of studying the Veda,” This is aecording to the Smriti. ° Another 
text about the Sata # the following :—“ Begotten by a Ksatriya on a Brahmans 
girl by marriage is the Sita by pratiloma vidhi. He is not entitled to the study 
of the Veda.” 

Lomebargana was also Pratifoma. He got the mame of Eomaharszana, because 
of his wonderful power of oratory which made the hairs (loma) of the audience 
bristle (harsana). This is the account given in the Kürma Parana. In the Váyu 
Purana there is another Becoant given of the birth of a S6ta, viz., that he was born 
in the great sacrifice performed by Prithu, the son of Vena. He arose from the 
fire altar, according to another Purana. He, through his power of Tapas and 
through the grace of Vy4sa, is entitled tothe study of the Puránas. Through 
the grace of Saunaka he i entitled to the seat of Brahma priest (See the 
speech of Saunaka to Vallabhatta). The Sótas are entitled to become the 
ministers of kings, horsemen and charioteers, so also are they entitled to the study 
of the Puranas, and to racite them, But the study of the Peránas and reciting them 
is not by birthright, bet through the grace of Bráhmanas. Baš by their birth they 
are entitled te become ministers amd charicteers, &c., 29 was the ease of Saitjaya 


and others. 
(2) VAIDEHIKA. 


“ Begotten on a Bráhmani woman by a Vaisya father is the gon ealled Vaidehika. 
His duty is to gnard the inner apartments of the kiug's palace. In another place 
‘the deties of these Vaidehikas are stated to be to work in stones and wood and 
other arts as means of their livelihood.” In vernaeular he is ealled * Sütára," or 
earpenter. 


Ld 
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(3) CHANDALA. 

“Begotton on a Bráhmani woman by a Südra seed is Chándála whose very 
touch pollutes one, so that a man must bathe with all his clothes on if he is gouched 
by a Chándála. He must live on the outskirts of the city and his duties are those 
of an executioner and torturer.” 

MANU (X. 51-56) gives the following ageount of Chániálas :—'* (51) But the 
dwellings of Chándálas and Svapachas Shall be outside the village, they must be made 
Apapatras, and their wealth (shall be) dogs and donkeys, (52) Their dress (shall he) 
ihe garments of the dead, (they sball eat) their food from broken dishes, black iron 
(shall be) their ornaments, and they must always wander from place to place. 
(53) A man who fulfils a religious duty, shall not seek intercourse with them; their 
transactions (sball be) among themselves, and their marriages with their equals, 
(54) Their food shall be given to them by others (than an Aryan giver) in a broken 
dish; at night they shall not walk about in villages and in towns. (55) By day 
they may go about for the purpose of their work, distinguished by marks at the 
king's command, and they shall carry out the corpses (of persons) who have no 
relatives; that is a settled rule. (56) By the king's order they sball always 
execute the criminals, in accordance with the law, and they shall take for them- 
selves the clothes, the beds, and the ornaments of (such) criminals.” 

Usanas adds:—'*The ornaments should be of lead or iron or blaek metal. 
Their necklace should be of beads and round their waist there should be cymbals, 
He should sweep the streets of the eity in the morning and clean the privies. 
They should dwell segregated outside the village in the south-western direction 
on penalty of death." — * 

In another Smriti it is said :—'* 1f the Chándálos come out in day into the city 
owing to some necessity, they should cry out “Sinchola,” and move in a very 
circumspect manner. 

(4) MAGADHA. 

“ Begotten ona Ksatriyá mother by a Vaisya father is the son called Mágadha, 
His profession is that of a bard, and is devoid of vratas &c. He is a little higher 
than a Südra, and his livelihood is by means of story-telling, oratory, and by 
being proficient in six kinds of languages, and in prose and poetry and in ornate 
styles.” In vernacular he is called Bhata. 


(5) KSATRI. 

" "Begotten on a Ksatriya woman by a Sidra father is born a son called Ksatri, 
popuarly known as a Nisáda. He is outside the pale of all varbas. Heis devoid of 
bfdra conduct and addicted to sin. He carries a trap and a noose in his hands, and 
he is dexterous in catching wild animals, He roams in forests and is a killer of 
wild animals of the forest, Heis full of anger, and his livelihood is by meat. 
He sells honey and that is also a means of acquiring wealth. The sound of his 
hunting-bell at midnight excites wonder. He hunts in two ways, both the birds in 
the sky; and beasts on earth.”’ 

In Mahárasgtra language ho is called “ páradhi," and in the language of the 
Madhyadesa he is called Karavála. Some give his professiun as that of a Vetra- 
dhara or pratiliára, 

(6) AYOGAVA. 

"A Vaisyá woman by connecting herself with a Südra begets a son called 

* Ayogava.” He is lower in status than a Südra as regards his Dharma, and his 


livelihood is by working in stones and wood, as well as by paving the ground with 
small stones in mosaie." 


198 YAJNAVALKYA SMRITI. 


But according to Usánas:—' Begotten on a Ksatriyá woman by a Vaisya 
father is born Ayogava, His gccupation is that of a weaver, and his livelihood is 
by selling cloth and working in bell-metal.” 

The female children produced by this inverse order get also the same name, 
such as :—'* Sata, Vaidehi, Chándáli, Magadhi, Ksatri, Ayogavi," 

As the anulomas had the dharma of their mother, so their descendants by the 
father and mother of the same játi have the same Dharma. Thus says MANU 
(X. 25-26) :—“ (25) I will (now) fully enumerate those (sons) of mixed origin, who 
are born of anulomas and of pratilomas, and (thus) are mutually connected. 
(26) The Sata, the3Vaidehika, the Chándála, that lowest of mortals, the Mágadha, he 
of the Ksattri castle (játi) and the Ayogava, (27) These six (Pratilomas) beget 
similar races (varna) on women of their own (caste), they (also) produce (the like) 
with females of their mother's caste (játi), and with females (of) higher ones." i 

Thus a son, begotten by a Süta father on a Sûta mother, legally wedded to 
him, will be of a Sûta jati. But by illicit intercourse, the son will be like a Stdra. 
Similarly, as a son, begotten on a Mürdhavásikta wife by a Mürdhavásikta father, 
will bea Mürdhávasikta, But by illicit intercourse he will be like a Südra. 


Thus MANU (X. 46 et. seq.):- -*(46) Those who have been mentioned as the base-- 
born (offspring, apasada) of Aryans, or as produced in consequence.of a violation 
(of the law, apadhvamsaja), shall subsist by oceupations reprehended by the twice- 
born. (47) To Sütas (belongs) the management of horses and chariots ; to Ambasthas 
the art of healing, to Vaidehikas, the service of women; to Mágadhas, trade; (48) 
Killing fish to Nisádas; carpenter’s work to the Ayogava; to Medas, Andhras, 
Chunehus, and Madgus, the slaughter of wild animals ; (49) To Ksatriyas, Ugras, and 
Pukkasas, catching and killing (animals) living in holes; to Dhigvansas, working in 
leather; to Venas, playing drums. (50) Near well-known trees and burial-grounds, 
on mountains and in groves, let these (tribes) dwell,known by certain marks, and 
subsisting by their peculiar occupations, (51) But the dwellings of Chándálas and 
Evapaehas shallbe outside the village, they must be made Apapatras, and their 
wealth (shall be) dogs and donkeys. (52) Their dress (shall be) the garments of the 
dead, (they shall eat) their food from broken dishes, black iron (shall be) their orna- 
ments, and they must always wander from place to place. (53) A man who fulfils a 
religious duty, shall not seek intercourse with them; their transactions (shall be) 
among themselves, and their marriages with their equals." 


MANU has further described mixed castes produced by intermarriges between 
the anulomas. (X. 20-24) :—* (20) Those (sons) whom the twice-born beget on wives 
of equal caste, but who, not fulfilling their sacred duties, are excluded from the 
Savitri, one must designate by the appellation Vrétyas. (21) But froma Vrátya (of 
the) Bráhmana (caste) spring the wicked Bhrijjakantaka, the Avantya, the Vatadhá- 
na, the Puspadha, and the Saikha. (22) From a Vrátya (of the) Ksatriya (caste), the 
Jhalla, the Malla, the Lichehhivi the Nata, the Karana, the Khasa, and the Dravida, 
(28) From a Vrátya (ofthe) Vaisya (caste) are born a Sudhanvan, and Acharya, a 
Karusa, a Vijanman, a Maitra, and a Satvata. (24) By adultery (committed by 
persons) of (different) castes, by marriages with women who ought not to be 
married, and by the neglect of the duties and occupations (prescribed) to each,. 
are produced (sons who owe their origin) to a confusion of the castes, 

“Of course all these Vrátyas are true Bráhmanas, Ksatriyas and Vaisyas 
respectively. In Visvambhara's Vastu-sastra these Vrátya Brahmanas are thus des- 
cribed :—“ A Vratya Bráhmana begets ona Bráhmahi a Bhrijja-kantaka son. A 
Bhrijja-kantaka Bráhmana begets ona Bráhmani and Avanta (avartaka) son. An 
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Avantya (avartaka) Bráhmana begets ona Bráhmani a Vatadhana (katadhana) son. 
A Vatadhana Brâhmana begets on a Brahmania Puspa Sekhara. The occupation of 
these four classes of Vrátya Bráhmanas is by singing and recitation of Kathás in 
the vernacular language of the country, in tho temples of Siva and Visnu." 

* A gon begotten by a Bráhmana on a Pugpasekhara wife is ealled Bhoja. His 
duty is to minister in the worship of the sun. A Bráhmana begets on a Bhojaka 
woman a son called Devalaka. He lives by ministering in the worship of Visnu.'' 

These are neither Anulomas nor Pratilomas, but true, though degraded, Bráh- 
manas, just like Brahmanas who drink wine, 


KOIRI. 


* A Brahmana, who having entered the order of Sannyásin with the vow of 
celibacy, breaks that vow and keeps a Bráhmani widow, is considered a verily de- 
graded Bráhmana, The offspring of such union isa Dola or Karmachandála whose 
touch defiles a man. His occupation is to dig wells, tanks, reservoirs and canals, 
for the sake of his livelihood." : 

In vernacular he is called Koiri. 

SAJJALA., 

“A pure Ksatriya Woman bears to a Vrátyo Ksatriya the son called Sajjala 
following the Dharma of Sidra. He gets wealth by teaching the sons of kings, the 
ase ofarms and weapons, Thus getting his livelihood he should preserve the 
Dharma of his caste.” 

This Sajjala i is the Jhalla of Manu (X, 22), 

MALLA. 


** A gon begotten by Sajjala on a Ksatriya woman is called Malla. He possesses 
great prowess and proud of his valour. He earns money by showing feats of strength 
to kings. He lives by profession of arms.” 

LICHCHHIVI. 


“ A Malla begets on a Ksatriya womana Lichchhivi (silindhra). His livelihood 
is by massaging the body of men.” 
He is a sort of barber, and his vernacular name is Mardani. 


NATA. 


* The Silindhra (Lichchhivi) begets on a Ksatriya woman a Nata whose profes- 
sion is the performance of dramas. He is called also Ksaratika, and Bahurupi or 
mimie.” 

These Jhalas &c. are Vrátya Esatriyas like Vrátya Bráhmanas mentioned 
above, and are neither Anulomas nor Pratilomas, but pure, though degraded, Ksa- 
triyas. 

NOTE :—'* According to this opinion of Balambhatta the Karanas and Káyasthas 
are Ksatriyas though Vrátyaka and degraded, and are neither Anulomas nor Prati- 
Jomas, Though Silindhra is a Nápita or a barber by profession, not by caste, he 
should be distinguished from that Nápita who is barber by birth, and is of course a 
büdra. 

That Nápita is thus described :—A son begotten on a Südra girl by a Bráhmana 
father, and consecrated by him after the birth, is another class of Nápita, and his 
Dharma is that of a Sudra, though a little higher.” 

He is not really a Südra, buta sort of degarded Anuloma. 

This Anuloma Nápita must be distinguished from a K atriya Nápita called 
Bilindhra. 
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Uéanas thus gives the etymology of the word “ Nápita,"—'* Because in birth and 
death impurity, and at the time of Dik;á or initiation, he has to shave his body 
from Nabhi (navel) upward (urdhvam), therefore he is called “ Napita.” 

Nore :—This Nápita is of course, a Ksatriya, because he has got a particular 
time for Diksá or initiation like all twice-born castes, It is in this sense’ that 
Kayasthas are called Napitas by Usanas, The full text of Usanas is given below :— 


"reri Sak ash AARS away | 

TASS gp que qme Tag I 

eren gf Sad rate Kun: | 

RIAs ed AAT ENTUM FAAR. |I 
VERSES 34-35. 


Here of coure Usanas describes the caste called Kulála or Kumbhaküra, tho 
offspring of Vaidya mother and Braéhmana father by stealth. He introduces the 
word “ Káyastha ” here, merely to show that a Kumbhakára may live by following 
the profession of a Kulála or Nápita or Káyastha, 


Miscellaneous mixed Castes. 


The author now mentions other castes which arise by the inter- 
mixture of these cross-breeds or double hybrids. 
XAÀJNAVALKYA, 


XCV.—By a (man of the) Máhisya class on a (woman 
of the) Karana class is begotten Rathakára. The Prati- 
lomaja and the Anulomaja are to be known as bad and 
good respectively.—95. 

MITAKSARA, 


Mahisya is begotten by a Kesatriya man on a VaisyA woman. 
Karani is begotten by a Vaigya man on a. Südrá woman. In that 
Karani woman, the son, begotten by a Mahisya father, would be 
a Rathakâra by caste. Because there is a text prescribing all 
ceremonies like Upanayana (initiation &c.) for him. As says 
SANKHA :— 

“From the Anuloma descendants of Ksatriya and Vaisya on 
females of immediately lower castes than themselves, is produced 
Rathakára. He has a right to sacrifice, give alms, and Upanayana 
(initiation) sacrament. His profession is to train horses, and learn 
the science of Chariot-making, carpentry and architecture.” 

Similarly, Anuloma cross-breeds between Mürdhávaslkta and 
Mahisya, &c., who are descended from Bráhmanas and Ksatriyas, 
give rise to other castes, who, it must be known, have also a right 
to Upanayana (initiation with sacred thread) and the rest; because 
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they are twice-born. As for the distinct appellations given to these 
castes (produced by double-crossing, other Smritis may be consulted.) 
This much has been said merely by way of illustration ; the number 
of castes, produced by the intermixture of various castes of cross- 
breeds is infinite, and it is impossible to enumerate them all. 
Therefore we stop here. 

It must be remembered that Pratiloma births are “bad” and 
Anuloma births are “ good.” 

BALAMBHATTA’S GLOSS. 


Vasistha also gives a similar derivation of the Rathakára caste, He is, of 
course, an Anuloma, and though born of a woman likened to a Südra, yet he is 
entitled to Upanayana by force of a particular text of SANKHA. According to 
others, he is entitled to Upanayana &c. He is a mere artisan, 

NOTE :—VijiéneSvara is, however, of different opinion. According to him all 
Anulomas as well as the cross-breeds of all Anulomas in the direct order are 
eonsidered as Anulomas, and entitled to Upanayana, and all privileges of the 
twice-born caste (Dvijátitvat). Tr. 

According to Jaimini the caste of Sudhanvicharya, produced by a Vrátya Vaisya, 
is also a Rathakára. 

MANU in X. 43 gives the general rule of how a Vrátya may become a Vrigala 
by the non-performance of sacred rites, A Rathakára is to be initiated in the 
rainy season. 

Though Vijianesvara has not entered into a detail of the mixed caste, yet we 
give some of them in brief for the instruction of others, 

(1 and 2) Apita and Pingala castes. 

In the Süta-samhitá (Siva-m&áhátmya Khanda, Chapter XII, verse 17):— 
“Begotten by a Bráhmana father on a Dausyanti woman is produced an Arita, 
Similarly, by a Brahmana father on an Ayogavi woman, is begotten a Pingala.” 
These are, of course, children of wedlock. Dausyanta is a progeny of a Büdrá 
mother by a Ksatriya father. An Ayogava is a progeny of a &üdra father by a 
Vaisyá woman. ` 

(3) Abhîra. 

According to Visvambhara Vástu-Sásira:—'*A woman of Máhisya caste by 
intércourse with a Brihmana produces s son called Abhira. Their occupation is 
that of rearing cattle, enlarge cattle compounds, and to sell milk, curds, clarified 
butter, whey and other products of milk. Their Dharma is little less than that of a 
Sidra,” 

An Abhíra is also an Anuloma, 

(4) Kumbhakára. 

A girl produced by a Kgatriya father on a Südrá woman is called an Ugra. 
A Bráhmana begets on such an Ugra woman a child called Kumbhakára. His 
Dharma is a little lower than that of a Sudra, and his avocation is that of making 
earthen pots (a potter) He is also an Anuloma, 

(5) Kasár4, 


Bráhmana father on a Vaisy& woman begets a daughter called Ambasthé, 


She in connection with another Bráhmana, by stealth, produces a child called 
26 
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Kasárá. He should always worship the goddess, Kàliká, and his occupation is to 
work in bell-metal (kamsa) His Dharma is like that of a Sadra, In popular lan- 
guage he is called * Kaserá," He is also an Anuloma. 

MANU gives another origin of Abhira caste (X. 15) :—“ A Bráhmana begets on 
the daughter of an Ugra an Ávrita, on the daughter of an Ambastha an Abhira, but 
on a female of the Ayogava (caste) a Dhigvana.” 

(6) Maustika (Kahára). 

“A Bráhmana by connection with a Südr&á woman begets a daughter, Nigáda. 
She (a Nisáda) by connection with a Bráhmana produces a son called Maustika. 
These Maustikas are carriers of king's litters (Dolá). They also carry Chhárálás 
and Kávadi* (kinds of vehicles carried on shoulders, or perhaps umbrellas?). They 
sell fuel, wood, and have no particular Dharma. They are called Paustika also, 
and shoulder-carriers.” They are popularly called Kaháras. 


(7) Gopta (Vandivana). 


* Begotten by a Bráhmana father on a Mágadhi woman is Gopta whose duty is 
to guard the prison." Mágadhi is the daughter of a Vai$ya father by a Ksatriyá 
wife. This Gopta is called, in vernacular, Vandivan. 


(8) Chhatrapam. 


“A daughter of a Vaisya father by a Bráhmini wife is a Vaidehi. She married 
to a Bráhmana produces a son called a Chhatrapa. His occupation is that of carrying 
the royal umbrella. He is called Váhi in popular language. His occupation is that 
of selling drinks." Some say he is a Pratiloma and other say he is an Anuloma. 


(9) Digvana (Mochi), 


z *Ayogavi is the daughter of a VaisyA woman by a Südra father. She 
(Ayogavi) married to a Bráhmana gives birth toa Digvana. His profession is to 
deal with leather and to serve horses, This is his livelihood. He is a maker of 
saddles, reins, etc. He is popularly called Mochi. 


(10) Támra-kuttaka (Lambara). 


"The progeny of a Büdra woman by a Ksatriya husband is a daughter 
Párasavi. This Párasavi by a Ksatriya husband gives birth to a child called 
“ Támra-kuttaka" (copper-beater) He is to associate with Kasára. His livelihood 
is by making copper vessel. His another name is Kinnátata." He is popularly 
known as Lambara, 

(11) Vaitálika, 


“ By a Vaisya father on a Südrá woman, the wife of another, is born a son 
called “ Vaitálika." His livelihood is by Káma-sástra, and by following the ocoupaa 
tion of a bard'and panegyrist." 

(12) Cholüka or Loha-kára, 


“ A Ksatriya on a M&gadhi woman produces a son called ulüka (or “ Choláka ") 
or Loha-kára, or iron smith. His profession is to deal in iron.” Heis an Anuloma, 
higher than other mixed castes, but lower than the four pure castes, He is also 
called “ Uluka, " 

(13) Vatsara, 


“Karani is the daughter of a Südra woman bya Vaisya father. A Karani 
married to a Vaisya produces a Vatsara. His Dharma is lower than that of a Stdra, 
nt tied 


* Meanings of these two words are not given in any lexicon. Tr, 
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His oceupation is to protect the cow and look after their grazing in the pastures, 
He is a grazier,” He is also an Anuloma. 


(14) M4l4-k4ra (garland-maker.) 


“A Máhisya is ason of Vaisya father and a Ksatriy& mother, He, married 
to a Nis&da woman, begets a son called * Málá-kára, " or garland-maker. He earns 
his livelihood by stringing flowers and leaves. His Dharma isdower than that of a 
Sidra, and he is entitled to seven sacraments,” According to others a Málá-kfra," 
is the son of a Párasavi woman by a Máhisya father. He is also an Anuloma. 


(15) S&láka or Manju (Maniyára). 


“By a Málákára male on a Karani woman is begotten a son called Sáláka, 
whose occupation is that of boring the gems (Manis)" He is called popularly 
* Maniyá&ra. ” 


(16) Vena. 


“An Ambastha is born by the union of a Bráhmana father and a Vaisy& mother. 
Similarly, a Vaideha is the offspring ofa Vaisya father and Bráhmani mother. A 
Vaideha marrying an Ambastha girl begets a son called “ Vena.” He is devoid 
of Südr& dharma, and his livelihood is by writing on Hari-mekhala, and by 
engraving on hari-mekhala.” MANU (X, 19) :—* Moreover, the son of a Ksattri by 
an Ugra female is called à Svapacha; but one begotten by a Vaidehaka on an 
Ambastha female is named a Vena ", 

NorE:— Vena, otherwise called Baruda, is a basket-maker according to the 
commentary of Manu. 

He is a Pratiloma. (Hari-mekhala appears to be the name ofa caste, as we 
learn from the next verse). Tr. 


(17) Mardaka (Drummer). 


“The son of a Vaideha by an Ambastha female is a Hari-mekhala. The 
daughter of a Ksatriya by a Vaisya female isa Máhizya, The son of a Vaisya by a 
Ksatriy4 female is called Mágadha. The son ofa Mágadha bya Máhisyá female is 
called Márdaka. He is outside the Stdra Dharma, and his livelihood is by singing 
and by learning the four kinds of musical instruments.” He is a Pratiloma and 
player on Mridanga. 


(18) Sairandhra, 


“An Ayogavi is the daughter of a Südra father by a Vai$yá woman. This 
Ayogavi gives birth to Sairandhra son by Káyastha father. Heislower than a 
Sadra caste, and should serve the twice-born. He should wash their feet and 
work in braids of hair. He should anoint the bodies of men with sandal pastes, and 
massage them, He isto dealin musk and other scents, and produce novel objects 
of Inxury and toilet, A woman of Sairandhra caste is called Sairandhrika, or a 
maid-servant.” According to another text :—‘ A Sairandra is the son ofa Karana 
father by an Ayogavi mother, and his occupation is that of making perfumery, 
and dealing in flowers, and sandals and other toilet requisites like fragrant 
powders etc.” A Karana is the son of a Vaisya by a Südrá female, (The Karana 
and the Káyastha seem to be used synonymously here. Tr.). 

According to MANU (X. 32):—“A Dasyu begets on an Ayogava (woman) 
a Bairandhra, whois skilled in adorning and attending (his master), who, (though) 
not a slave, lives like a slave, (or) subsists by snaring (animals).’’ Having an 
Anuloma father he is also an Anuloma. 
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(19) Jadhika Chári or Mevadé. 


“The son of a Bráhmana by Südrá woman is called Párasava. He is called also 
Nisáda in the world. An Ugra is the daughter of a Ksatriya by a Büdrá&, This 
Ugra married to the above-mentioned Nis&da, produces a son called “ Jádhika. " 
He is excluded from Südra dharma. He is the carrier of letters to the twice-born 
by swiftly running on foot, from one country to another.” This Jádhika is called 
Chari, runner also, ànd in the language of the Madhya-de$a, he is a known as 
Mevadá. He is also an Anuloma, + 


(20) Ksemaka (Darwan). 


* A Ksatta (Ksattri) is the son of a Südra father by a Ksatrini mother, An 
Ügra is the daughter of a Ksatriya father by a Südri woman, This Ugra married to 
Ksatta husband gives birth to a son called Ksemaka. His occupation is that of 
guarding the door. His other name is Pratihára." But according to MANU (X. 19) 
he is called Svapaka ; —* Moreover, the son of a Ksattri by an Ugrá female is 
called a Svapaka.” 

He is popularly known as a Darwán or door-keoper in Hindi. He is a 
Pratiloma, : : 

(21) Kusilava (Ministrel) 


“The daughter of a Vaisya father by a Br&áhmani mother is called a Vaidehika, 
The son ofa Bráhmana father by a Vaisyâ mother is an Ambastha, The Vaidehi 
female married to an Ambastha male gives birth toa Kusilava. His profession 
is that of dancing and singing, and going about from country to country. He is 
called also Charana, He is also an Anuloma.” 


(22) Bhasmankura, 


“The Saivas, and the Páéupatas following the path of Yoga, when having 
attained a certain stage, fall down from it, and connect themselves with Stdra and 
other public women, they give rise to children called “ Bhasmánkuras. <A Bhas- 
máhkura keeps matted hair and besmears the body with ashes and worships the 
Bivalihga. (He is the priest of the Siva temple) and maintains hiniself with the 
offerings made by the pious to that temple.” 

He is an Anuloma and is called Gurava in the Mahárastra language. 


(28) Maitreyaka. 


“The son of Vaideha father (the progeny of Vaisya by a Br&hmani) by an 
Ayogavi mother (the daughter of a Südra father by a Vaidya mother) is Maitreyaka. 
His occupation is to ring the bell in the morning, and to awaken the citizens with 
auspicious songs, in the tune of Lalita, Bhairavi &c." So also MANU (X.88) :=—“ A 
Vaideha produces (with the same) a sweet-voiced Maitreyaka, who, ringing a bell 
at the appearance of dawn, continually praises (great) men.” 

He is a Pratiloma and is called “ tokankára " in the Mahárastra language, 


(24) Sta (Cook, Confectioner), 


* A Sata (son of a Bráhmant mother and Ksatriya father) begets on a Vaidehi 
(daughter of a Br&hmani mother by a Vaisya father) a son called Süta whose occu- 
pation is to produce four kinds of food, to prepare various kinds of meat dishes and 
sauces &c. His Dharma is that of a Sddra, and he is expert in the art of cooking. 
He is a worshipper of Parvati, Nala, and Bhima. He is also called Supa-kara.” i 

He is a Pratiloma, 
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(25) Bhrukumsa (or Bhritkumsa). 

* An Ayogava (son of a Vaisya father by a Südra mother) begets on a Mága- 
dhika (daughter of a Ksatriya mother by a Vaidya father) a son called “ Bhrukumsa " 
whose occupation is to train women in singing and dancing.” 

He is an Anuloma, 

(20) Kauláti (Bahurüpi), 
“ The son of a Silindhra father (the issue of a Málákáüra father on a Ksatriya 
mother) by a Ksatriya mother, is Kavláti or a mimic," 
(27) Sikiligara or Nirmandala. 

He is the son of an Abhira or ofa Mál&kára by a Káyastha woman, His occu- 
pation is to make baskets and leaf-plates and arrows. 

He is a Pratiloma. 

(28) SAlmala (Tamboli), 


“The daughter of a Ksatriya mother by a Vai$ya father is called " Bandina," 
This Bandini by a Brühmana produces a son called * Maügu." This Mahgu begets 
from a Kumbhakára's wife a son called '*Salmala." He isa betel-leaves seller." 
He is an Anuloma, and is called a Támboli in the language of Madhyadesa. 


(29) Andhasika. 


* The son of a Vaidehaka father (progeny of a Bráhmani woman by a Ksatriya 
father) by a Sudra motherisan Andhasika, His occupation is to sell cooked food 
in the market." 

He is a Pratiloma and is called Bhatihára in vernacular language. 

(30) Chhágalika. 

“A katadhana father begets on a Mangu woman a son called Chhágalika or 
Ajapala. He lives by keeping goats.” 

He is a Pratiloma and is called Gadariya in the vernacular language of 
Madhyadesa. 

(31) Sayya-pálaka. 

* The progeny of a Mangu and a Sairandhra is a Bay yá-pálaka. His duty is to 
prepare beds of kings." 

The son of a Sairandhra father by a Ksemaka woman (a Pratihári or Darwan 
woman) is also called Sayyápálaka, 


He is a Pratiloma. 
(32  Mandalaka. 
* Woman of Karmaehandála caste gives birth by a Puspasekhara man toa son 
called * Mandalaka.” He isa hunter of a king and lives by training dogs." 
He is a Pratiloma, Karmachand4la is an offspring of a widow by an ascetic. 


(83) Sandolika (dyer). 


“By a Bandini mother and a Sidra father is produced Sandolik& who is called 
also Suchaka, His occupation is that of dyeing cloth into variegated colours with 
dyes like that of madder plants (manjistha*) &c. His process of beautifying cloth 
is twofold. One is through dyes and the other, by thinking over the figures of 
embroidery with his hand. He is, therefore, called Suchaka also (Is he an embroi- 
derer in cloth by needle-work or a tailor ?) " 


He is an Anuloma and is called Raügáli or Chhipi in the language of Madhya- 
desa, 


* Rabia tinctoria, Linn. 
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(84) Krodhika or Kukkutaka. 


“The son by a Südra father on a Nis&ád& woman is a Krodhika or Kukkutaka. 
His occupation is to work in all mills and to superintend the manufacture of coins 
like Nánaka, This is his means of livelihood, and working in eight metals Heis 
equal to an Antyaja." 

Compare MANU (X. 18) :—* The son of a Nisida bya Büdrá female becomes a 
Pukkasa by caste (játi), but the son of a Sfdra by a Nigádá female is declared to be 
a Kukkutaka,” 

(NorE :—The phrase “ Nánakánam vidh&yata" may mean either “ the making of 
Nánakás or making them standard coins by laying down the proper weight &c, He 
is a Pratiloma. Tr.) 


(85) Mahjüss, Rafijuka, or Rajaka, or Manddga. 


* An Ugra begets on a Vaidehiká a son called Maüjüsa, or Rajaka, who is first 
among Antyajakás. His profession and mode of livelihood is by washing clothes.” 

He is an Anuloma, because an Ugra is a son of Ksatriya father and Südrá mother, 
while a Vaidehiká is the daughter of a Vaisya father and Bráhmaní mother. 


(36) Mauskalika or an oilman. 

“Tho child of an Ugra father and a Párasav& mother is Mauskalika. He 
drives the oil-pressing machine and is better than other castes, and his livelihood 
is declared to be the selling of pure oil. He is sin-born, because he injurs sesamum 
by pressing oil out of it, and thus making a horrid noise with his machine. There- 
fore a Mauskalika should always be made to reside outside the city." 

“So faras the noise of an oil-press, or of a sugar-cane press goes, no sacred 
rites should be performed therein, nor in the presence of a Sfidra, or of an out- 
caste.” 

He is called a Teli in popular language, and he is an Anuloma. 


(37) Sütradhára. 

* The wife of a Rathakára by connection with an Ayogava gives birth to a son 
called Sütradhára, or manager of theatrical company, He lives by the earnings of 
his wife, he is an actor, and skilled in dramatic art, He always makes Sftras like 
Jalamandaliká (musical instruments ?) &c., which cause wonder among men.” 

He is called “ Garudí " in the vernacular language. 

(88) Kuruvinda or weaver, 

“The wife of a Kukkuta in connection with a Kumbhakára, gives birth to a son 
called * Kuruvinda.” He weaves silken clothes for his maintenance, and is equal 
to an Antyaja." 

He is a Pratiloma, and is called “ Juláhá " in vernacular language, 


. (39) Sambaraka. 

* A Nati woman called also Veni in (sexual) intercourse with an Avartaka, gives 
birth to a son called “Sambaraka,” a wool-weaver, He is lower than an Antyaja, 
and is maker of sacred clothes of wool.” 

He is called S4li or maker of shawls in vernacular. 


(40) Sauvira, or Nili-Kartá, or Kosatá. 
«“ An Abhira by Kukkati woman gets a Sauvira. He is a maker of silken clothes 
or Tasara. That is his means of livelihood. Born in the reverse way, viz, by a 
Kukkuta father and an Abhir& woman, he is also called, “ Nili-Kartá," and his occu- 
pation and livelihood is also by weaving clothes.” 
He is called “ Kosatá " in Bengali language. 
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(41) SAnkhilya. 

* A SAnkhilya is the son of a Marg4 or Márdiliká woman by a Nápita father. 
He is a low caste and shaves hairs of private parts, and extracts blood by cupping 
and leeching.” 

He is called “ Teriva ” in vernacular language. 

(42) Nápita or Barber. 

* A Nápita is tbe offspring of Ugrá mother and Mágadha father, His profession 
is toshave and trim beards and hairs of the head,and live by the profession of 
barber, and should dwell within the village, and serve all other castes. ” 

(48) Bandhula. 

* The gon of a Maitreyaka (actor) by a Jádhiká woman is called “ Bandhula, ” 
the lowest of all castes. His profession is to search for gold inthe dust of the 
workshop of a goldsmith.” 

He is called Jhárá in vernacular, 

(44) Pamsula. 

“A Paustika begets ona Nis&ádá woman a son called *Pámsula," whose pro- 

fession is to weave hempen clothes.” . 
(45) Aurabhra, or Shepherd. 

*A Chhágali woman produces through Bhrijukantha husband a son called 
* Aurabhra." He is the maker of various kinds of blankets, and the rearer of 
sheep.” 

He is called Dhanagara in vernacular. 


(46) Mahángu or Camel-Driver. 
“An Avart& woman produces by a Ksemaka husband (a Darwan is called a 
Ksemaka) a son called Mahángu, a driver and keeper of camels,” 


(47) Romika or Salt-Maker. 

“An Avarta woman by a Mallabha man produces a son called * Romika." His 
profession is«&o bring saline water, and dry it in big cauldrons to manufacture salt, 
or, to bring saline water, keep it enclosed in a piece of field, and dry it by exposure 
to the sun, and thus manufacture salt. His livelihood is by selling such salt.” 


(48) Meda. 

* A K&rávári or a Kola woman produces bya Vaidehaka man a Meda. He 
lives in forests and hills and subsists on fruits, and is wildly dressed, and suffers 
from disease of rheumatism.” 

He is called “ Gai." 

(49) Kaivartaka. 

* A Kaivartaka is born of an Ayogavi mother anda Párasava father. By making 
neis he eatches fish and other water animals for the sake of his livelihood, His 
occupation is that of a boatsman, and of carrier through rivers, and to ferry men 
across rivers, and thus earn money for them.” 

Kaivarta is also called “Dasa,” living by occupation of boats, 

(50, 91 and 52) Some low castes :—(D4sa), Kárávara, Andhra and Meda. 

“A Charma-kára is produced by a Kárávári woman through a Nisáda husband, 
Similarly, a K&ravari and a Nisáda woman by a Vaidehaka husband produce Andhras 
and Medas respectively, who dwell outside the city.” 

Compare (MANU X. 34, 35 and 36) :—(84) A Nisáda begets (on an Ayogavi) a 
Márgava (or) Dada, who subsists by working as a boatman, (and) whom the inha- 
bitants of Aryavarta call a Kaivarta. (35) Those three base-born ones are severally 
begot on Ayogavi women, who wear the clothes of the dead, are wicked, and eat 
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reprehensible food. (36) From a Nis4da springs (by a woman of the Vaideha caste) 
a Kárávara, who works in leather ; and from a Vaidehaka (by women of the Kár&ávara 
and Nisáda castes), an Andhra and a Meda, who dwell outside the village, ” 

(53) Pukkasa. 

“A Pukkasa is a Son of a Nisáda father by a Sadré mother, His Dharma is like 
that of Antyajas, His livelihood is by killing wild animals, and hunting with hawks 
and falcons. ” 

Compare MANU (X. 18). 

Re is called Koli in vernacular. 

(54) Kárivara. 

* Kárivara is the son of a Dhikvani woman (Mochik& woman) and a Nisáda 
father. He is lower than the Antyaja caste, and his livelihood is by making of 
shoes, and harnesses, and saddles of horses, and hide armours for men, and he deals 
in the hides of cows and buffaloes. ” 

He is called ** Chámára in Hindi, 

(55) Paugkala. 

“ An Abhir& woman by a Vena man produces a son called Pauskala, He is called 
Adharma also, excluded from all Dharmas, His livelihood is by preparing spirituous 
liquor, and selling it. He is called Sautskala or Saundika also." 

He is called * Kalvára" in the vernacular language. 
(56) Mangustha, 

* Mangustha is the son of Kaivarta father and J&ndbiká mother. He is an 
untouchable man, He is called Rájaka also, and his livelihood is that of breaking 
Katakas ? (the side or ridge of a hill or mountain, and powdering it especially.) He 
cooks food also for dogs.” 

He is called “ Chürna-kára" also. 

(57) Chitra-Kára, 

“ The Chitra-kára is the son of. Kumbha-kára father and Dhikvani mother, His 

occupation is that of painting pictures of various kinds.” 
(58) Kinksuka. 

“The Kinksuka is the son of Dhivara father and Kuruvinda mother. He is an 
Antyaja, and his livelihood is by bamboo leaves.” 

He is called “ Buruda" “ Kuruda" in the vernacular. 

(59) Ahitundika, 

* He is the son of Vaidehi mother and Nisáda father, His occupation is that of 
playing the snakes and earning his livelihood thereby. He carries big poisonous 
snakes round his neck. " 

He is called * Gárudi" as well as * Dindima” in vernacular. 

Compare MANU (X. 37):— From a Chándála by a Vaideha woman is born a 
Pándusopáka, who deals in cane; froma Nisáda (by the same) an Ahindika.” He 


is an Antyaja. " 
(60) Saunaka, 


“He is the son of a Karma-chándála by a Dasa woman. He isa butcher, who 
maintains himself by killing goats and sheep, and selling their meat. He is lower 
than an Antyaja." 

He is called *Khatik" in vernacular. He is called * Sainika " also. 

(61) Pándusopáka, 

“He is the son of a Vaidehi mother by a Karma-chándála father. He belongs 
to Buruda, and deals in cane and bamboo-cutting,” 

Compare MANU X, 37 already quoted above. 
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(62) Yadhika. 

“He is the son of a hunter (Vyádha) and Abitundika mother. His orcupation 
is to kill rats by dragging them out of their holes in the ground. He begs for his 
maiatenance from people.” 

[This caste may be employed by our municipalities in killing rats in these days 
of the plague. The Yá&dhika need not beg for his livelihood. The rat-killing would 
be a paying profession. Tr.] 

(63) Yavana or Táruska. 

** He is the son of a Vena father and a Meda mother. He is most cruel of men. 

A Chándála is merciful as compared with him." 
(64) Bvap&ka. 

* He is the son of Chándála father and Pukkasi mother. He drives cows, asses, 
dogs (dead) outside the village. (His profession is to throw dead corpses of these 
animals outside the city).” 

NoTE :—He is called Mahár in ordinary language. 

Compare MANU (X. 19), wherea Bvapáka is said to be the son of a Ksatriya by 
an Ugrá female, and in X. 51-56, are to be found the occupations of those Chándálas 
and Bvapákas, 

(65) Dom or Domba. 

“He is the son of a Chándála father bya Nisáda mother. Heis called also 
Antyavasáyi, and he is employed in eremation-grounds, and lives by the garments of 
the dead, and carries the dead carcasses of animals." 

Compare MANU 'X 39):—" A Nisáda woman bears toa Chándála a son (called) 
Antyavasáyin, employed in eremation-grounds, and despised even by the so excluded 
(from the Aryan community). " 

(66) Plava. 

“He is the son of a Chándála father and Andhra woman. He is called Mahadi 
also, He carries the dead carcasses of horses, camels, asses &c., outside the city, 
and lives on the flesh of such animals.” 

(67) M4aga. i 
He is the son of a Chândâla by a Meda woman. He is like a Evapáka, untouch- 
able, anda criminal, His livelihood is by making ropes of cow-hide." 

(68) Durghata. 

* He is the son of Dhikvani mother and Ayogava father. Heisan Antyaja."' 
(69) Kinása. 

“He is the son of Dindima father and Saundiki mother.” 
(70) Miechchhas. 

* All Mlechchhas are born from Meda women by Sailindhra fathers,’ 
(71) &opáka, 

“But from a Chándála by a Pukkasa woman is born the sinful Sopéka, who lives 
by the occupations of his sire, and is ever despised by good men.” (MANU X. 37.) 

“Then Manu, in X. 40, gives a general rule abont these Sankara castes :— 
“These races, (which originate) in a confusion (of the castes and) have been 
described according to their fathers and mothers, may be known by their occupations, 
whether they conceal or openly show themselves.” 


ANTYAJAS, 
The following seven castes are called Antyajas :—(1) Rajakas, (2) Charma- 
káras, (3) Natas, (4) Burudas, (5) Kaivartas, (6) Medas, and (7) Bhillas. 
27 
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A M ———————————————————— 


THE ORIGIN OF MIXED CASTES. 

MANU (X. 48-45) :—(43) “But in consequence of the omission of the sacred 
rites, and of their not consulting Brahmanas, the following tribes of Ksatriyas have 
gradually sunk in this world to the condition of Südras (Viz.). (44) the Paundrakas, 
the Chodas, the Dravidas, the Kambojas, the Yavanas, the S&kas, the Páradas, 
the Palhavas,the Chinas, the Kirátas, and the Daradás. (45) All those tribes in this 
world, which are excluded from (the community of) those born from the mouth, 
the arms, the thighs, and the feet (of Bráhmana), are called Dasyus, whether they 
speak the language of the Mlechehhas (barbarians) or that of the Aryans." 

Thus there are infinite number of castes and sub-castes, and the general rule 
about them is given by MANU (X. 24) :C* By adultery (committed by persons) of 
(different) eastes, by marriages with women who ought not to be married, and by 
the neglect of the duties and occupations (prescribed) to each, are produced (sons 
who owe their origin) to a confusion of the castes.” 

All these are explained in Sata-Samhita also. Thus in SBiva-Máb&tmya Khanda, 
Ch, 12, verses 28 et. seg.. we find :—“ The son of a Mürdhávasikta by Ambastha female 
is called Agnoya-nartaka, similarly, the son of a Mahisya by a Karana female, is 
called Daksa, Rathakára, Lohakára, Karmakára, Silpi-vardhati.” All these are names 
of one and the same caste following different professions. 

PRATILOMAS BY PRATILOMAS. 

Süta-Samhitá ibid. verse 41:—“ Bandika is the name of a son, begotten by 
a Vrátya Rráhmana on a Bráhmani woman," 

Here we shall digress a little, and describe ten kinds of Bráhmanas. 

The Bráhmanas are of ten kinds, *(1) Deva (god-like), (2) Muni (sage- -like), 
(8) Dvija (regenerate), (4) Raja (king-like), (5) Vaisya (trader-like), (6) Sdra 
(servant-like), (7) Bidálaka (cat-like), (8) Pašu (beast-like), (9) Mleehchha, and 
(10) Chándála. 

(1) Deva. 

“He, who is a professor, devoted to his religion, always content, master of 
his senses, who knows the truth about the Vedas and the Bástras, he is ealled 
Deva-Bráhmana. ; 

(2) Muni. 

He who subsists on forest products, on uncultivated fruits and roots, and lives 

in forests, devoted to his ritual, is a Muni-Bráhmana. 
(8) Vaisya 
He, who is devoted to trade and commerce, and rears eattle, and isa culti valoh 


is a Vaisya Bráhmana, 
(4) Südra 


y He, who lives by profession of arms or by profession of writing, or is a temple 
priest, or a village priest, or runs on errands, or cooks food, is a t'üdra Bráhmana. 
(D Márjára (The Cat Bráhmana.) 
He, who meddles injuriously in the works of others, is hypocrite, is intent on 
accomplishing the selfish ends, and is always cruel, is a Cat-Brahmana. 
(6) Beast 
Re, who has no distinction between clean and.unclean food, in clean and unclean 
speech, in proper and improper intercourse with women, ia a Beast Bráhmana. , 
(7) Mlechehha ' 
He, who is bold and fearless in demolishing temples, in digging out wells, 
reservolrs, tanks, etc., is a Mlechchha Bráhmana. 
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(8) Chándála 

He, who does not perform Sandhyá three times a day, he, who does not study 

the Vedas, and is devoid of other religious acts, is a Chándála Bráhmapa. 
(1) N&pita, 

To revert to the Süta-Samhíta (ibid. verse 82):—“The son of a Nisáda by 
a Bráhmani woman f8 a Nápita," 

There are three kinds of Nápita, '*Ürdha-nápita," defined in verse 15 of 
the Süta-Samhita, the “ Simple Nápita," defined in this verse, and the “ Adho-nápita," 
defined in the next verse, viz. a son begotten by a Nisida on a Ksatriyà woman, 
The food of these Nápitas may be eaten assays Yájüavalkya in verse 166. According 
to SANKHA the simple Nápita is a Pratiloma. 

(2) Venuka. 
He is the son of a Nápita father by a Brahmani mother. 
" (3) Karma-kára. 
He is the son of a Nápita father by a Ksatriyá woman, 
(4) Taksa Vritti. 

The son of an Ugra by a Bráhmani woman is a Taksa or carpenter. 

A ] (5) Samudra, 

He is the son of an Ugra by & Vaisya woman. 

(0) Bhága-labdha. 

He is the son of a Dausyanta by a Bráhmani woman, 

: (7) Rajaka. 
He is the son of a Vaideha by a Brahmani female. 
(8) Charma-kára. 
He is the son of an Ayogava by a Bráhmani woman, 
(9) Svapacha. 
He is the son of a Chandála by a Bréhmani woman, 
(10) Gubaka. 

He is the son of a Svapacha by a Bráhmani woman. 

Al these ten játis are begotten by Pratilomas on Bráhmani women. Among 
them the following are considered to be Chándálas :—(1) Guhakas, (2) Svapachas, 
(8) Bhillas, (4) Taksa-vpittis, (5) Napitas, (6) Rajakas, (7) Charma-káras, (8) Bandikas, 
(8) Venukas, (10) bhága-labdhas, and (11) Báhya-dasas. They are Chándalas., 


Now the sons begotten by Pratilomas on Ksatriy&á women, 
(1) Salta. 

He is the son of a Vrátyaka Ksatriya by a Ksatriy4 female, He is called. also 

Matta and Malla. 

(2) Pichchhila. 

The son of a Malla by a Ksatriya female is called Pichehhila, 
(3) Nata. 

The son of a Pichchhila by a Kyatriya woman is called Nata. 
(4) Karana. 

The son of a Nata by a Ksatriy& woman is called Karana. 
(b) Karma. 

The son of a Karana by a KsatriyA woman is called Karma, 

27 (6) Dramila. 
The son of Karma by a Kgatyiya woman is called Dramila, 
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(7) Adho-nápita. 
The son of a Nisida by a Ksatriy4 woman is called Adho-nápita. 
(8) Khanaka. 
The son of a Mágadha by a Ksatriy4 woman is called * Khanaka," 
(8) Udbandha. 
The son of a Khanaka by a Ksatriy& woman is called “ Udbandha.” 
Now the sons produced on a Vaisy4 woman, 
(1) Sudhanvana, 
A Vr&tya Vaisya begets on a Vaisy& woman a Sudhanvan. 
(2) Avarya, 
A Sudhanvana begets on a Vaisy4 woman an Avarya, 
(3) Bhárusa. 
An Avarya begets on a Vaisy& woman a Bháruga. 
(4) Dvijanman. 
A Bhárusa begets on a Vaiéyá woman a Dvijanman. 
(5) Maitra. 
A Dvijanman begets on a Vaisyá woman a Maitra. 
(6) Sátvata. 
A Maitra begets on a Vaisyé woman a S&tvata. 
(7) Su-nisáda, 
A Nisüda begets on a Vaisy4 woman a son called * Su-nisáda," 
(8) Mani-kára, 
A son begotten on a Vaisy4 woman by stealth is a Mani-kára. 
(9) Dantaka-venava. 
He is the son of a Chándála by a Vai$yá woman. 
(10) Asvamika. 
The son of a Dantaka-venava by a Südrá woman is an Asvamika. 


Now the sons of a Eüdr& woman, 
(1) Mánavika. 
The son of a &üdra father bya Südrá mother by stealth is Mánavika. 
(2) Kukunda. 
The son of a Mágadha by a Südrá woman is Kukunda. 
: (3) Bhairava. 
The son of a Pratiloma Ni: áda by a Südra woman is Bhairava, 


Now the sons of a Maitrá woman, 
(1) Mátaüga. 
The son of a Vaideha by a Maitrá woman is called “ Mátanga." 
(2) Sata. 
The son of a Mátanga by a Maitrá woman is called “Sata.” 
(3) Dasyu. 
The son of a Sita by a Maitrá woman is Dasyu. 
(4) Málá-kára. 
The son of a Dasyu by a Maitrá woman is M4l4-k4ra, 
(5) Kaivarta, 
The son of a Pratiloma Nisáda by a Maitrá woman is a Kaivarta, 


Now the sons by a Tailiká woman. 
(1) Káru, 
The son of an Ayogfva by a Tailiká woman is called “Karu,” Ho sells clothes 
of blue and other colours, . : 
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The son of a Nigáda by a Karu woman is Charma-jivi. 


The Anulomas are six, viz., (1) Mürdhávasikta, (2) Máhisya, 


(2) Charma-jivi. 


A SUMMARY, 


(8) Karana, (4) 


Ambastha, (5) Nisáda, otherwise called Parasava, and (6) Ugra. The following table 


shows their origin :— 
Father. 

(1) Bráhmana 

(2) Ksatriya ... 

(8) Vaisya  .. 

(4) Bráhmana 

(5) Bráhmana... 

(6) Ksatriya ... 


(1) Ksatriya .. 
(2) Vaisya  ... 
(3) Šûdra — .. 
(4) Vaisya  .- 
(5) Büdra — .. 
(6) Sidra. 


Mother. Progeny. 
Ksatriyáni  ... »-  Mürdhávasikta. 
Vaisyani on .. Mahisya, 
Sadrani -— -. Karana. 
Vaisyani m ..  Ambastha, 
Südráni 2 ..  Nisáda (Páradava), 
Sadragi " e Ugra. 

PRATILOMAS, 
Bráhmani  .. ».  Büta. 

Do, - » — Vaideha, 

Do. ove -.  Chándála, 
Ksatriyáni ... .. Mágadha, 

Do. m ^».  Ksatta, 
Vaisyáni Ayogava. 


Among the Pratilomas the Chándála alone is untouchable. They are entitled, 
with the exception of Chándála, to the sacraments also according to the caste of 
their mother. Among these the Ayogavas, the Kgattas, and the Chand4las are lower 
in scale than the Südras, and are not entitled to perform filial duties, such as Srfd- 


dha &c. of their father. 


Father. 

(1) Bráhmana... 

(2) Do. ... 

(3) Do. se 

(4) Nisáda  .. 

(5) Stdra ws 

(6) Kgatta 

(7) Vaideha 

(8) Vrátya Bráhmana 
(9) Vratyaka Ksatriya 
(10) Vrátya Vaisya 


(11) Dasyu "m 
(12) Vaideha ... 
(18) Nisáda  ... 
(14) Nisáda  .., 


(15) Vaideha ... 
(16) Chándála ... 
(17) Nisáda  .. 
(18) Chandála ... 


es 


OTHER MIXED CASTES. 
Mother, Progeny. 
Ugrá wee +.  Avpita. 
Ambasthá  ... ..  Abhíra, 
Ayogavi ie ..  Dhigvana, 
Sadra vee ».  Pulkasa. 
Nisádi - ..  Kukkataka. 
Ugrá E +»  Bvapáka. 
Ambasthá  .. ». Vena 
Brahmani was - Bhrijja-kantaka. 
Ksatriyá see ..  Ballaete, 
Vaisyá - -. Sudhanva ete. 
Nore :— Vrátyas are those who have not been initiated in the Gáyatri, 
Ayogavi wed ..  Sairandhra. 
Do, ET ..  Maitreyaka. 
Do. vee ».  Dása-kaivartaka. 
Vaidehi toe «»  Kárávara  (leather-tan- 
ner), 
Do. ree » Meda, 
Do, te ^.  Pándusopáka, 
Do. one ».  Ahindaka. 
Pulkasi T ».  Bopáka, 
Nie&di oe .. Antyavasayi, 


(19) Chándála ... 
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Nore :— The Pratilomas like Süta and the rest: are not entitled to Upanayana 
sacrament, as says MANU (X. 45 et. seg.) :—“ (45) All those tribes in this world, which 
are excluded from (the community of) those born from the mouth, the arms, the 
` thighs, and the feet (of Br&áhmana), are called Dasyus, whether they speak the 
language of the Mlechehhas (barbarians) or that of the Aryans. (46) Those who 
have been mentioned as the base-born (offspring, apasada) of Aryans, or as produced. 
in consequence of a violation (of the law, apadhvamsaja), shall subsist by occupations 
reprehended by the twice-born, (47) To Sütas (belongs) the management of horses 
and chariots; to Ambasthas, the art ‘of healing ; to Vaidehakas, the service of women ; 
to Mágadhas, trade ; (48) Killing fish to Nisádas; earpenter's work to Ayogava; to 
Medas, Andhras, Chuüchukus, and Madgus, the slaughter of wild animals; (49) To 
Ksattris, Ugras, and Pukkasas, catching and killing (animals) living in holes;-to 
Dhigvanas, working in leather; to Vepas, playing drums, (50) Near well-known 
trees and burial-grounds, on mountains and in groves, let these (tribes) dwell, known 
(by eertain marks), and subsisting by their peculiar occupations," 

[Translator’s note : -Bálambhatta then gives a long dissertation about Káyas- 
thas. According to the modern theory, there are no ruling Ksatriya kings in this 
Kali Age. All Ksatriyas, therefore, now, belong to one of these three classes, 
according to Bhavisya Purána, viz., (1) Brahma-kgattris, (2) Káyasthas, and (8) 
Rájpüts, The Brahma-Ksattris are descendants of that queen of king Chandrasena, 
who fled away to a forest, from the fear of Parasurdma, and took shelter in the herm- 
itage of the sage Dálbhya. Parasurama pursued her there, and wanted to kill the 
child she was bearing in her womb, but at the intercession of Dálbhya he promised 
to save the child on condition that the child should never learn the art of war, or the 
use of arms. Dálbhya promised this and the son so born to the queen was trained 
as a Brahmana, and became the founder of the race of Káyasthas known as Chandra- 
seni K&yasthas, the modern Prabhus of Bombay. This is on class of K&yasthas. 

The second class are Chitraguptiya Káyasthas, descendants of Chitra-gupta, 
a son of Brahmá. Both these classes of Káyasthas are, of course, Ksatriyas, and 
about them Bálambhatta says:—*'' Tatrádyayoh ksatra-dharmábhávepi ksatriyatve 
na vivádah," “ about these two there can be no dispute about their Ksatriyahood, 
though they are not following the Dharmas of Ksatriyas." 

The third class of Káyasthas are Pratilomas, and lower than the Südras in 
social scale. They are descendants of Máhisy& girl by Vaideha father, They are 
described by Chhágala. 

Of course, the high caste K&yasthas of U. P., Behar, and d Bengal are not Prati- 
lomas, for even those who call them Büdras take always eare to deseribe them as 
Sat-śûdrâs (See Raghunandana, Udváha-tattva, etc). The Sat-$üdra is one who is a 
pure descendant by Südra father and Südrá mother, He is not a Pratiloma or mixed 
caste, as says USANAS (49) :— 


AAA g SIRTGU NUT: AF Xf Era: | 

agaran: THAI TT: i 

ag x ei fasrirameregaedtsequr i] 
KÁAYASTHAS. 


Now a consideration (of the origin and caste of the) Káyasthas.. 
Says CHHAGALA :—" (1) A Máhisyá girl by a Vaideha husband produces a soh 
called *Káyastha," His occupation is now being determined," 
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NorE:—A Méhisya is a progeny of Kgatriya father by Vaisy& female. A 
Vaideha is the son of a Vaisya father by Bráhmani female. *(2) He (Káyastha) 
should practise the profession of writing the vernacular characters. He should be 
a mathematician, knowing Arithmetic as well as Algebra (Bija-páti) (8) By this 
profession (of writing and accounts) is to be the livelihood of Káyastha. This is the 
special mode by which he serves the four castes, for writing of letters is verily the 

i service of four castes. (4) So also occupations of trade and art are also mentioned 

as his means of livelihood. Heis lower than the Südra caste, and is entitled te 
five Samskáras." 
Note :—-He isa Pratiloma. The five Samskáras are:—(1) Játa-karma, or birth 
ceremony, (2) Náma-karma, or the name-ceremony, (8) Vapanam, or the tonsure- 
ceremony, (4) Karna-vandhanam, or the ear-boring ceremony, and (5) Udváha, or the 
marriage-ceremony. 

But in the Bhavisyottara :—* (1) The Ksatriyas have three denominations viz., 
(1) Esattri, (2) Kayastha also, (3) the son of a woman other than the principal queen 
of a king, and he is called Rája-putra." 

Thus the Ksatriyas have three divisions :—(1) Ksattris called also Bráhma- 
Ksattris, (2) Kayastha, (3) Rája-putra, The first two (Brahma-Ksattris and Káyas- 
thas) are thus described in the Skanda Purana :—'* He is called Brahma-ksattri who 
through fear (of Parasuráma) went to forest." 

. The second elass namely Káyastha, is mentioned in the story of the flight of 
a the queen of Chandrasena, and how she was saved by the sage Dálbhya, the 
Purána goes on to say :— 

“ Then Rama said to Dálbhya, ‘ You know the purposes of my coming here for 
lam the exterminator of all the Ksatriya race, but thou hast asked from me the 
life of this child in the womb, therefore, he will be called Káyastha (káya, womb or 
body and stha existing). By this name of Káyastha will be known this auspicious 
child.” Thus Káyastha was produced by Ksatriya father on a Ksatrini wife, and 
having performed his Upanayana ceremony, Dálbhya treated him as his son, 

He gave to him the Dharma of the Ka4yastha, that which is called the Dharma 
of Chitra-gupta." 

This will be explained clearly further on. 

In another Purána also it is said:--* Chandrasena was the son of Nala, and: 
he had a righteous son named '*Káyastha," and who obtaining the Dharma of the 
Káyastha, then became by name a Káyastha," 

The Dharma of Chitragupta will be explained further on. ; 

The Skanda Purána thus gives one origin of the twofold Káyasthas, viz., of 
Brahma Ksatris and Chandrasenis. The Brahmaksattris are those Kgatriyas who 
fled from the wrath of Parasuráma to forests, and there abandoning the profession 
of arms lived like Brahmanas, and were called Brahma-Ksattris. The Chandraseni 
Káyasthas are descendants of king Chandrasena, whose queen had taken shelter in 
the hermitage of Dálbhya, : 
. Another origin of these twofold Kayasthas is given in the Padma Purána, 
Sri: ti Khanga, in the Chapters on Renuka-máhátmya. f 

(Then Balambhatta gives the story of the origin of Chitragupta from this 
Padma Parana). 

li (1) THE ORIGIN OF CHITRAGUPTA. 

(1) In the beginning of creation Brahm4, in order to be informed of the good 
and evil deeds of living creatures, went into meditation for a short time, and from 
his entire body (Káya), there oozed out (2) a divine male of refulgent form, holding 
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a pen and ink-pot in his hands, and who was kept concealed in the form of a picture 
(Chitra, picture, Gupta, concealed) within the heart of Brahmâ, by the Devas, (3) 
Bo he was called Chitra-gupta, and he stood in front of Brahmá, and he was employ- 
ed by Brahmá and other Devas, after a little meditation, in the presence of Yama, 
the king of the dead, (4) to write good and evil deeds ofall living beings. Brahm& 
gave him a share also in the Bali offerings made by all before taking their food. 
(5) Since he (Chitragupta) arose from the body (Kâya) of Brahmâ he is called 
Káyastha, and became the founder of that caste (játi), which became divided into 
various gotras in this world. (6, 7 and 8) Chitragupta married the daughter of 
Daksa, called Dáksáyani, and by her he begot a son called Vichitragupta, who 
married Sváksá, daughter of Manu, and by her he had a son, Dharma Gupta, who 
married Gándhári and had by her a son called Rudra-Gupta, who married 
Apsaras and had by her four sons, Mathur, Gauda, Nágar and Naigama. These four 
are respectively known also Káyastha, Sakta, Maulika, and Mahesvara. Their 
Gotra is. Kasyapa, and their Dharma is to bathe twice a day, and to perform Sandhyá 
three times a day, and to fast in honour of Chandi on the Astami and Chaturdasi 
days, and to keep the vrata on Tuesday and during the Nava-rátra days, and to 
perform Tarpana and the five great sacrifices according to rule,” This is the origin 
of Chitraguptiya K4yasthas. 

According to another legend Chitragupta arose from the body of Káli at the 
time of the churning of the ocean, 


(2) THE ORIGIN OF BRARMA KSATRI KAYASTHAS, 


Raving thus mentioned the origin of Chitragupta Káyasthas and their Dharmas, 
the Padma Purina, then, goes on to describe the origin of Chandraseni Káyasthas 
in the story of ParasSuráma. * (1) Parasuráma, having thus killed Kártyavirya- 
Arjuna with his sharp arrows, ran to kill all other Ksatriya heroes or kings, (2) 
Then all Ksatriya nobles ran away through his fear, some entered the Pátála, some 
took shelter in sky, (3) some abandoning their children put on the dress of Bráh- 
manas, and became hermits in forests in fear of Parasuráma. (4) thus remaining 
there some became Natas (actors), some became Nartakas (dancers), some became 
Vaitálikas (bards), thus the heroie kings through fear of Parasuráma (5) eame to be 
known as Brahma-ksatriyas, because they had run to the forests through thie fear. 


(8) TRE ORIGIN OF CHANDRASENI KAYASTHAS. 


* The pregnant queen of Chandrasena took shelter in the hermitage of Dálbhya, 
where Parasuráma followed her. Dálbhya showed honour to him by giving him seat 
and water to wash his feet, and Arghya offering. Then Dalbhya Muni gave him at 
noon with great respect food to eat, Before taking food and performing Gandusa, 
Parasuráüma taking water in his hand, requested Dálbhya to grant him a boon, 
Dálbhya Rigi promised to grant the request, (whatever it might be), and he in hig 
turn asked 8 boon from Parasuráma who also promised to grantit. Then these 
took their food with great pleasure, and after finishing their meals, these two began 
to converse on various topies. Then Daibhys said, * Now ask the boon, O mighty 
one, which thou didst make me promise." Parasuráma said : —*: in ihy hermitage, the 
pregnant wife of the great-souled, Ksatriya royal Sage, Chandrasena, hag taken 
shelter. Give herto me,O Great Sage,so that I may kill her," Then D&lbhya 
called the queen to his presence, who came and stood there trembling through fear, 
and gave her to Parasurima, whereupon he was much pleased, Dálbhya, seeing her 
thus frightening and shaking through terror, addressed Parasuráma, thus ;—* Grant 
me the boon, O Lord, which thou didst promise me,’ 
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PARASURAMA SAID. 
* What thou hast asked from me, O Bráhmana, before we began our meal, I shall 
grant thee whatever thou mayest ask.’ 


DALBHYA SAID. 
‘O Teacher of the world, O Divine Raima, that which I had intended to ask 
from before, is that you may grant to me the life of this child who is in the womb of 
this woman. You can certainly do so,’ 


RAMA SAID. 


‘Since, O Dálbhya, thou knewest from before why I had come to thy hermitage, 
my object being to exterminate all Ksatriyas, and since thou hast asked from me to 
save the life of this child who is still in the body (K&yastha) of his mother, (though 
thus circumvented by thee) I grant thee this boon, and therefore this child will get 
the name of “Kayastha,” Thou must debar, him, however, from following the evil 
profession of arms,’ 

Then Dálbhya, being pleased, thus addressed Bhargava (Paras$uráma) :—‘I have 
no doubt regarding this. The child will never follow the evil path of the Ksatriyas.’ 
Thus the hero ParasSuráma sparing that child stillin the womb, went away from 
that Asrama—that Lord, the destroyer of Ksatriyas. Then Parasuráma, having come 
to know from Narada that many Ksatriya kings were living in disguise, 
went and killed them also, though they had no arms. Thus Káyastha (son of 
Chandrasena) was born of a Ksatriyá mother and Ksatriya father. Dálbhya, having 
performed his initiation (Upanayana), treated him like his own son, And by a 
command of Parasuráma, Dálbhya excluded him from Ksatriya Dharma, and gave 
him the Dharma of Chitragupta, called the Káyastha Dharma. Thus the son of 
Chandrasena, born in the dynasty of Nala, got the name of Káyastha as well as the 
profession of Káyastha, viz., to follow the profession of writing (in the courts) of 
kings. He married a daughter of Chitragupta Kéyastha family, and his descendants 
were called (Chandraseni) Káyasthas and their Gotra was that of Dálbhya. Being 
taught by Dálbhya they became all righteous, truth-telling, consecrated with all 
Samskáras, and continually devoted to Spaddha and Homa, with the utterance of 
Pranava, and with Veda, Sanny4sa, and Kunda excluded. Always following good 
conduct and devoted tothe worship of Hari and Hara, doing honour to Devarsis 
and Pitris and guests, they are devoted to the performance of Yajüas, giving gifts, 
and undergoing penances, and always performing Vratas and visiting Tirthas, " 


CONCLUSION. 


Thus there are three kinds of Káyasthas, viz., (1) Chitraguptiyas, (2) Chandra- 
seniyas, and (3) The Sankara-játa or Pratilomas mentioned before. 

[Translator's note;—' Then Bálambhatta gives at length the ritual of worship- 
ping Chitragupta. We omit that here, more so, as Bálambhatta himself does not 
believe in the authenticity of this ritual. He comes therefore to this the following 
conclusion ] 3 

But this (ritual or the story of Chitragupta) appears to be imaginary, and 
havifg no foundation in authority, Therefore, what has been said before is right 
(viz, Ksatriyas are of three kinds, Brahma-ksatri, Káyasthas, and Rájpüts) Even 
now-a-days Brahma-Kgatriyas are found distinguished by their manners and customs. 
In the Mádradesa, in the provee of Váhika, they were disarmed by ParasSuráma 
and were made to renounce the Dharma of Ksatriyas, as mentioned in Puránas. 

The Chandraseniyas are now-a-days found in the Deccan, and are well-known 
by the name of Parabhus. They follow the profession of Káyasthas, and under 
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the command of Paras$uráma, Dálbhya made them renounce the Ksatriya Dharma. 
The others (Chitraguptiya Kayasthas) exist in all countries, and are well-known as 
such. These two, (Chandraseniyas and Chitragaptiyas, or Brahmaksatriyas and 
Chandraseniyas), though debarred from Ksatriya Dharma, are Ksatriyas, and there 
is no dispute about their Ksatriyahood, as says the Brahma Purana :—“ The kings 
will follow the customs of Vaisyas and will maintain themselves by earning money 
and agriculture, as well as by the profession of writing and by other good and bad 
professions. Some of them will keep long locks of hair, others will be shaven-headed 
—these Ksatriyas towards the end of the Yuga,” 

So also in the Skanda Purána:—" Afraid of being killed by Parasuráma, re- 
nouncing the Dharma of Kgatriyas, and following the Dharma of Vaisyas or of the 
Bráhmanas, these Ksatriyas will maintain themselves by following the profession of 
writing or painting various kinds of pictures, or engraving on stones, and other 
such professions. " 


The Rise and Fall in Caste. 

Having mentioned one cause, by which castes (varna) are 
determined in the verse 90, beginning with “by a man of the same 
class (varna) in a woman of the same class (varna) are produced 
Sajati &c.,” the author now mentions another cause by which a 


higher varna might be obtained. - 
YÁAJNAVALEYA. 


XCVI.—The rise in caste játi (comes), be it under- 
stood, by the fifth or seventh birth even; by confusion 
of profession (comes) equality. Adhara (lower) and 
Uttara (higher) like the former.— 96. , 

MITAKSARA. 

“Castes” játi, such as Mürdhávasikta and the rest. Their 
"rise," or attainment to the rank of the caste (játi) of Bráhmanas 
&c., (is meant by the phrase) “rise in caste,” (játyutkarsa) “ birth” 
(yuga), means generation. ‘In seventh or fifth," and by the use of 
the word “api” (even) in the text, is to be known sixth also. This 
alternative (of fifth, sixth, or seventh) is subject to adjustment 
(vyavasthita). This is the adjustment: the daughter begot by a 
Bráhmana on a Sadra woman is Nis&di; she (Nis&di) is married by a 
Bráhmana and gives birth to a certain daughter. The latter is also 
married by a Bráhmapa and gives birth toa daughter, and so on, 
till the sixth daughter, who will give birth to a Bráhmana as 
seventh. ` 

Similarly, the daughter, begotten by a Bráhmana on a Vaisya 
woman isan Ambasthi. Sheis married by a Brahmana and gives 
birth toa daughter, and soon in the above manner, till the fifth 
daughter gives birth to a Bráhmana as sixth. 
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Similarly a Mürdhávasiktá (the daughter of a Bráhmana by a 
Ksatriyá woman). In the above manner, a daughter fourth in 
descent will produce a Bráhmana who will be fifth in generation. 


Similarly a woman of Ugrá caste (Ksatriya father and Sadra 
mother), and one of Máhisyá caste (of Ksatriya father and Vaidya 
mother) married by a Ksatriya will give birth toa Ksatriya in the 
sixth and fifth generations (respectively, according to the above- 
mentioned method.) 

Similarly a woman of Karant caste (Vaidya father and Sadra 
mother), being married by a Vaidya, will give birth in the fifth 
generation to a Vaidya. 

Such is to be understood in other cases also. 

Moreover—‘ By acts done against rule"—means, “on the 
confusion of occupations by which livelihood is obtained.” Such as, 
when a Bráhmana cannot maintain himself by following his principal 
means of livelihood, he may maintain by following the occupation of 
a Ksatriya in the alternative. If he cannot live even by that, he may 
adopt the profession of a Vaidya ; if he cannot live by that even, he 
may adopt the profession of a Sadra. 


A Ksatriya also unable to maintain himself by following 
the profession of his class may adopt the Vaidya's profession or 
the Sadra’s profession. 

A Vaisya also, who is unable to live by the profession of his 
class, may adopt the Südra's profession. 

This is called the “confusion of profession "—In case of such 
confusions, when on the removal of the distress, one does not 
renounce such profession, then in the fifth, sixth or seventh generation, 
"there takes place equality.” By adopting the profession of that 
low caste by which he was maintaining himself, he is even degraded 
to an equality with that caste. 

Such as, a Bráhmana, living by a Südra's profession, and 
without renouncing it, he begets a son, that son also maintaining 
himself by following the same profession begets a son, and this is 
again repeated ; by this way in the seventh generation a Südra is born. 

Similarly, living by adopting the Vaisya’s profession, a Vaisya 
will be born out of the original in the sixth generation.* 


* Soa Bráhmana living by the profession of a Kgatriya begets a Kgatriya in 
the fifth generation. Tr. ! 
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So also a Ksatriya living by the profession of a Sadra becomes 
a Sádra in the sixth generation, and living by a Vaidya's profession 
becomes a Vaisya in the fifth generation. 

So also a Vaidya living by a Südra's profession, and without 
renouncing it, produces in the fifth generation, through the mediation 
of his sons, &c., a Sadra. 

“ Adhara and Uttara like the former "—The meaning of this is 
that Hybrids (Varnasamkara) have been mentioned while describing 
the Anulomas and the Pratilomas. Double hybrid castes have been 
shown by typical illustration of Rathakára. Now is shown the caste 
produced by varna Samkirna-Samkara (ie., by the intermixture of 
pure castes with hybrids and double hybrids.) 


* Adharottara ” in the text, is a compound of Adhara plus Uttara. 
Assons begot in a Mürdhávasiktà woman by a Ksatriya, Vaidya and 
Sadra, so in an Ambasthá woman by a Vaisya and Sadra, in a Nisadi 
woman by a Südra, are Adhará (falling) Pratilomajas. 


Similarly, sons produced in Mürdhávasiktáà, Ambasth& and 
Nigádi women by a Bráhmana in Máhigyá and Ugrá women, by 
Bráhmanpa or Ksatriya, in a Karant woman by a Bráhmana, Ksatriya 
or Vaigya are Uttare (rising) Anulomajas. So is to be known in 
other cases. These Adharas and Uttaras are to be understood like 
the former, bad and good respectively, i.e., the Adharas are bad and 
the Uttaras are good. 

Here ends the chapter on Disquisition about classes and castes. 


Translator's note:—Compare MANU (X.: 64):—“If (a female of the caste), 
sprung from a Bráhmana anda Sudrá female, bear (children) to one of the highest 
caste, the inferior (tribe) attains the highest caste within the seventh generation.” 

. So also APASTAMBA (IL. 5-11) :—'* (10) In successive births men of the lower 
castes are born in the next higher one, if they have fulfilled their duties, (11) In 
suecessive births men of the higher castes are born in the next lower one, if they 
neglect their duties.” 

“Compare GAUTAMA (IV. 22):—“In the seventh (generation men obtain) 
a change of caste, either being raised to a higher one or being degraded to 
a lower one." : 

Dr. Buhler adds the following note to MANU (X. 64) :-—- According to Medhátitht, 
Govinda, Kulluka, and Rághavendra, the meaning is that, if the daughter of a 
Bráhmana and a Südrá female and her descendants all marry Bráhmanas, the 
offspring of the sixth female descendant of the original eouple will be a Bráhmana. 
While this explanation agrees with Haradatta’s comment on the parallel passage of 
Gautama, Narayana and Nanda take the verse very differently. They say that if 
a Paragava, the son of a Bráhmana and of aSddr4 female, marries a most excellent 
Párasavá female, who possesses a good moral character and other virtues, and if his 
descendants do the same, the child born in the sixth generation will be a Brahmana, 
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Nanda ayotes in support of his view Baudbáyana I. 16, 13-14 (left out in my translation 
of the Sacred Books of the East, II, p. 197), nisidena nisádyám 4 paüchamaj jater 
apahanti (játo'pahanti) Südratám tam upanayet Sastham yájayet, (offspring), begotten 
by a Nigáda on a Nisádi, removes within five generations the Büdrahood ; one may 
initiate him (the fifth descendant), one may sacrifice for the sixth.” This passage of 
Baudháyana, the reading of which is supported by anew MS. from Madras, clearly 
Shows that Baudháyana allowed the male offspring of Bráhmanas and Südrá females 
to be raised to the level of Aryans. It is also pot possible that the meaning of 
Manu's verse may be the same, and that the translation should be, ‘If the offspring 
of a Bráhmana and of a Südr& female begets children with a most excellent (male of 
the Bráhmana caste or the female of the PárasSava tribe), the inferior (tribe) attains 
the highest caste in the seventh generation. The chief objection to this version, 
which consists in the fact that Srejas4, ‘with a most excellent,’ stands in the 
masculine, may be met by Manu's peculiar use of the masculine instead of the 
feminine above in verse 32, where &yogava is used for $yogavyám," 


* 


CHAPTER V.—ON THE DUTIES OF A HOUSEHOLDER. 
MITAKSARA. 


Intending to show that the Srauta and Smárta works are to be 
performed in fire, the author now describes what works are to be 
performed in which sort of fire. 


YAJNAVALKYA. 
XCVII.—The householder should daily perform the 
Smárta work in nuptial fire, or even in the fire obtained 
at the time of taking the heritage; and the Srauta 


ceremony in Vaitánika fire.—97. 
MITAKSARA. 

The ceremonies ordained by the Smritis, such as Vaisvadeva 
sacrifice &c. and the profane work, such as the daily cooking of food 
that also should be performed by the householder in nuptial fire or 
the marriage consecrated fire; or in the fire brought at the time of 
partition (of heritage). The fire should be consecrated by the pre- ` 
paratory rite as described in the following :— 

“The fire should be brought from the house of a Vaisya,” &e. 

The word “api” (even) in the original means on the death of 
the head (lord) of the family; when the fire is brought and con- - 
secrated. 

Therefore on the expiration of these three periods (if the fire 
be not brought) then he becomes a sinner and should perform 
Prdyaschitta (penance). 

The ceremonies ordained by the Srutis, such as Agnihotra, &c., 
should be performed in the Vaitánika fires, i.e., in the fires known 
as Ahavaniya and others (Gárhapatya and Dakginágni). 

Now the author describes the duties of a Grihasta (house- 
holder). 

YAÀJNAVALEYA. 

XCVIII.—Having attended to bodily wants and 
made purification according to rule, the twice-born 
should perform his morning prayers after having clean- 
sed his teeth.—98. 
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MITAKSARA. 

“ Bodily wants " or necessary (calls of nature). Having finished 
these according to rule (“ Morning and evening with sacred thread 
on the ear, facing the east” &c. verse 16); and having performed 
purification according to the following rule (“ Destructive of stink 
and sticking,” &c. verse 17), the twice-born, after cleansing his 
teeth should say his morning prayers. 

The rule about the tooth-brush is this:—''The branch of 
a thorny or a juicy tree, twelve fingers long and of the thickness of 
the little finger, bruised at one end of it to the length of the half the 
joint of a finger, is said to be a tooth-brush, and the tongue-brush 
should be of the same.” By specifying the branch of the tree, the 
grass, stone, finger, &c. are prohibited. Palâśa (Butea frondosa), 
asvattha (Ficus religiosus) have been prohibited in other Smritis 
which may be seen. 

The following is the hymn of the tooth-brush. 

“O lord of woods (tree) give thou to me long life, strength, 
fame, power, offspring, cattle, wealth, divine wisdom and intelli- 
gence.” (Apastamba Mantra Pátha, II. 13. 2 and Karma Pradipa 
I. 10. 4.) 

Though the Sandhy& worship has already been mentioned 
in the chapter on Brahmacharya, yet its repetition here is in order 
to establish (the fact that the prayers of a Gribasta householder 
should be) preceded by the brushing of the teeth. As there is 
prohibition “A Brahmachári (student) should avoid brushing the 
teeth, dancing and songs." * 

YAJNAVALKYA, 


XCIX.—Having worshipped the fires, let him 
repeat the mantras (hymns) sacred to the sun with con- 
centration. Let him study the meaning of the Vedas 
and of the various Sastras.—99. 


MITAKSARA. 

After having completed the morning prayers, he should offer 
sacrifice according to the prescribed rules to the fires named Ahava- . 
niya and the rest or to the Aupásana fire. After that he should 
repeat the sun-deity hymns (Udutyam játa vedasam &c.) 

“ With concentration " means with mind not straying. 


*Consult “The Daily Practice of the Hindus,” 
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After that he should study or learn the meaning of the Vedas 
by reading Nirukta (Vedic Dictionary), Grammar, etc. 

By the use of the word ‘‘ cha ” (and) in the text it is meant that 
he should revise what he has learnt. 

He should also acquire the various Sastras like the Mémdmsé : 
etc. which treat of duties (dharma), worldly concerns or wealth 
(artha) and health. 

YÀJNAVALKYA. 

C.—He should then go to the ruler for the sake of 
attaining Yogaksema, then having bathed he should 
satisfy and also worship the gods and piety: 

MITAKSARA. 


After that he should “ go” or approach the “ruler ” endowed 
with the quality of being coronated &c., or any other irreproachable 
wealthy person. “ For the sake of yoga-ksema " the getting of that 
which one has not is “ Yoga," the preservation of that which one has 
is “ Ksema," i.e., for the sake of acquisition and preservation. By 
the use of the word “ go to ' in the text, service has been prohibited. 
Service is the performing of commands by taking wages, It is 
prohibited as it is dog-livelihood.* 

Then at noon having bathed in rivers etc., according to the rule 
prescribed by his own Sástra, he should offer libations of water to 
the gods mentioned in his Grihya-sütras, to the pitris (Manes) and 
the Risis (implied by the use of “ Cha” (and) in the original through 
the fords or tirthas known as Devatirtha, (Pitri-tirtha etc. see v. 19). 

After that he should worship according to the prescribed rules 
with sandal paste, flowers and rice the gods HARI, HARA, HIRAN- 
YAGARBHA, &c., or others as he may prefer with the hymns of the 
Rig, Yajus or the Sama Veda specifically addressed to those deities 
or by joining the word nmaak (salutation) to the 4th declension 
(dative case) of the name of the god (as namah HARAYA namah 
HARAYE &c., salutations to HARA, salutations to HARI, &c.) 

YAJNAVALKVA 


CI.—Let him repeat the Vedas, the Atharvam and 
the Puranas along with the Itihdsas according to his 
power, for the sake of obtaining perfection in the sacri- 


a ee ee EN 
* Some Mgs. of Mit&ksar4 quote from Manu IV. 6. “ Service is called Svavpitti 
(a dog's mode of life) ; therefore one should avoid it." Tr, 
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fice of Japa (muttering of prayers), as well as (repeat) 
the science of spirit (or self).—101. 
MITAKSARA. 


After that he should repeat, according to the prescribed rule 
and his power, the Vedas, the Atharvam, the Itihásas, the Puranas, 
all of them or some, as well as the spiritual science, for the sake of 
attaining perfection in the sacrifice of Japa. 

YAJNAVALKYA. 


CII.—The Bali-karma, the Svadhá, the Homa, the 
study of the Vedas and honouring the guests are the 
great sacrifices to the Bhiitas, the pitris, the gods, the 
Brahman and men.—102. 

MITAKSARA. 

. 1. Bali-karma (animal sacrifice) is Bhuta-yajiia (sacrifice to 
the ghosts). 2. The svadha (giving of food after pronouncing the 
word svadhá) is pitri-yajia. 3. (Sacrifice of food to fire) is Deva- 
yajña (sacrifice to gods). 4. Svádhyáya (study of the Vedas) is 
Brahma-yajiia. 5. “The honouring the guest " is Manusya-yajiia. 

These five great yajiias should be daily performed, because 
they are permanent duties (Nitya). 

As to the declaration of fruit (which results from the perfor- 
mance of these), 1.e., for the purpose of asserting the holiness of these 
sacrifices and not to establish their Kámya nature (or being op- 
tional, z.e., these duties are not optional though their fruits have been 
enumerated, the enumeration of fruit being a sign generally of op- 
tional duties). 

YÀJNAVALKTA. 


CIIL—From the remainder of the food offered to 
the gods, let him offer the Bhfita-Bali. Let him throw 
on the ground for dogs, Chándálas, and the crows.—103. 

MITAKSARA. 

Having performed Vaiévadeva fire offering according to the 
rules prescribed by his own Grihya Sfitras with the remainder of that 
food he should offer Bali to the Bhiitas. 

The specification of the word Anna (food) is for the purpose of 


excluding uncooked food. 
29 
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After that according to his ability he should place food on the 
ground for dogs, Chándálas and crows. 

By the use of the word ‘‘ Cha” (and) in the text, are included 
the worms and the pápa-vogins (inflicted with diseases as signs of 
punishment for past sins) As has been said by MAN U (Chap. IIL 
V. 92).— Let him gently place on the ground (some food) for dogs, 
crows and insects,"* outcasts Chándálas, those afflicted with diseases 
that are punishments of former sins. 

This is to be done both in the evening and morning. Because 
it has been said in Asvalayana Smriti :—“ Let him sacrifice morning 
and evening ". 

Here (there is a diversity of opinion), some say that the rite 
known as Vaisvadeva offering is for the purpose of Purusártha (at- 
tainment of the end of man or virtue) as wellas a preparatory rite 
to sanctify the food. For from the text wa ard ma: frere ey agna 
it appears that this is a rite to sanctify the food. And because 
after enumerating “ these are the five great sacrifices" and (ending 
with) “ they should be performed daily," by defining them as per- 
manent duties, it is found that (the Vaisvadeva ceremony) is for 
Purusártha (the end of man or virtue). 

This (opinion of the opponent) is not reasonable. In the case 
of its being for “ Purugártha " (end of man}, it cannot be for the sake 
of Annasamskara (sacrament of food). For, in the case of its being 
a rite for the sanctification of materials, the rite of Vaidvadeva is for 
the sake of the food. In the case of its being for Purusártha (virtue) 
the materialis for the sake of the Vaisvadeva rite. Thus, there 
being mutual contradiction (these two cannot exist at the same time). 
Therefore it being for the sake of Purusártha is reasonable. (Because 
of the text [Manu IL 28]):—' By the great (sacrifices) and by 
(Srauta) rites the body is made fit for (union with) Bráhman (or 
made divine)" So says the Manu Smriti :— 

* But if another guest comes afterwards, when the Vaidvadeva 
offering is finished, the householder must give him food according to 
his ability ; but not repeat the Bali offering " (Manu III. 108). 

It being for the sake of Purusártha (virtue), the rite termed as 
Vaisvadeva is not to be performed for every cooking. Therefore the 
two periods (“ then the morning and the evening ") have been shown 
as Utpattiprayoga. 


* Also Márkandeya Puránam XXIX. 23 (Jivánanda's edition). 
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* "They should be performed daily " is an adhtkára vidhi (entit- 
ling or empowering rule or precept). Thus everything is irreproach- 
able. 

YAJNAVALKYA. 
CIV.—Food should be given daily to Manes and 
the. men, also water. The study should be daily done. 
The food should not be cooked for self —104. 


MITAKSARA. 

The food should be given daily according to ability to Manes 
and men. In default of food, kandas (bulbs), roots and fruits &c, in 
default of these, water should be given ; because of the word “ api” 
(in the original translated by “ also”) which is meant to indicate 
fruits, roots, &c). 

The study (of the Vedas) should be daily performed in order 


nof to forget. 
Food should not be cooked for one's own sake. The word Anna 


(food, lit. cooked rice) is used to indicate here all edible substances. 
How then? For the sake of gods (manes, men, &c.) the food should 


be cooked. 
YAÀJNAVALKYA, 


QCV.— Children, the bride, the old, the pregnant, 
the sick, the damsel, the guest and the servants are to 
be fed, the couple (husband and wife) eating last.—105. 


MITAKSARA. 

"The married but living in the house of her father is called Sva- 
vasini (the bride). The rest are well known. The children &c. and 
the guests and servants &c. '' are to be fed, " being fed, the husband 
and wife should eat last (or the remainder). 

YAJNAVALKYA. 

CVI.—The food should be made non-naked and 
.ambrosial by the twice-born diner by Aposana from the 
above and below.—106. 

MITAKSARA. 

The food should be made non-naked and ambrosial by the 

twice-born eater, from the above and below with the ceremony known 
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as Apodana. The specifying of twice-born is for the purpose of 


making it a general rule for all orders like Upanayana &c. 
[Translator's note.—For Apo&ana, see verse 81.] 


YAINAVALKYA. 

CVII.—(In the event) of the guests of all classes 
(coming together, they all) ought to be given according 
to ability and precedence. A guest is not refused even 
in the evening. With speech, room, grass and water. 
(bospitality is to be shown).—107. 


MITAKSARA. 


After the Vaisvadeva worship, men of the classes of Bráhmanas, 
&c. coming as guests at one and the same time, should be cherished 
according to their precedence of Br&áhmanas &c. and according to 
ability. Ifa guest arrives even in the evening, still he is not to be 


. refused or not to be turned away. As it has been said by Manu :— 


“ Grass and room for resting, water, and, fourthly, a kind word 


— these things never fail in the houses of good men." (Manu Ch. III. 


ld 


101). Though there should be nothing to eat in the house, still he is 
to honour the guest with speech, room, grass and water. 
The Beggar. 
YAJNAVALKYA. 

CVIIL—With honours alms are to be given to the 
Bhiksus (beggars) and to the Suvrata. Those friends, 
relatives and kinsmen who come in time, should be fed. 
—-108. : 

MITAKSARA. 

To a Bhikgu (beggar or Sannyási)alms should be given gene- 
rally. Toa Suvrata (the Brahmachári and the Yat) with honour ; 
having said welcome, alms are to be given according to the rule 
* after having poured water, alms are to be given.” 

“Alms” is of the sizeof one mouthful, and a mouthful is of 
the size of a pea-hen's egg. As in the Satatapa Smriti :— Alms is 
of the size of grasa, four times that is pugkala, fourfold of that again 
is Harhta, and thrice that is Agra.’ 

The friends, relatives and kinsmen who arrive at the time of 
dinner, he should feed. “ Friends "are friends. “ Relatives ” those 
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by whom a girl is taken or given. The relatives of father and 
mother are Bandhus or kinsmen. 
Beef-offering to the honoured guest. 
YAJNAVALKYA. 

CIX.—Let him show a learned Bráhmana, abig bull 
ora big goat as well as good treatment, precedence, 
sweet food and kind speech.—109. 

MITAKSARA. 

A big “bull” an ox, or a big goat, he should show to a Srotriya 
(learned Bráhmana) who has been described already. By saying, 
“ This is presented by us for you " for your satisfaction not as a gift 
or for consumption. As “ All this is your honour's," (which is a 
mere polite speech and does not mean that everything really belongs 
to the addressee). Because it is impossible to give to every learned 
Bráhinana a bull. And because there is the prohibition :—‘‘ A 
thing though legal but not conducive to heaven and unpopular, 
should not be practised.” f 

After that good treatment must be shown. 

* Good treatment " is the giving of welcome address, seat, 
water to wash the feet, the hands and the mouth. 

He having been seated, to sit after (or behind) him is precedence. 

** Sweet food " delicious dishes. 

* Courteous speech " such as “ we are blessed by your coming 
to-day," &c. 

Again in case of an Aérotriya Bráhmana therule propounded 
by GAUTAMA, (For an Aérotriya (ignorant) water and seat) is appli- 
cable. 

The annual Feast on Beef. 
YAÀJNAVALKYA. 


CX.—Once a year Argha is to be given to the Snátaka, 
the Acharya, the king, the friend and the son-in-law, 
again the Ritvija at each sacrifice.-—110. 

MITAKSARA. 


The Snátaka (is of three kinds : —(1) The Vidya Snátaka. (2) 
the vrata Snátaka, and (3) the Vidyá-Vrata Snátaka. 
i He who returns (from studentship) after having completed the 
Vedas, but not having completed the Vratas (vows) is a Vidyá-Sná- 
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taka. He who returns after having completed the vows(vrata) but 
not having completed the Vedas, is a Vrata-Snátaka. He who returns 
after having completed both is a Vidyá-vrata-Snátaka. . 

* The Acharya” as has been defined before. “ The king” will 
be defined subsequently. The “ Priya ” means friends. The Viva- 
hyah means son-in-law. 

By “ Cha ” (and) is meant to be included the father-in-law, the 
father's brother, the mother’s brother, &c.; as in the Asvalayana 
Smriti :—'' Let him prepare Madhuparka, after having elected a Rit- 

“vija on the arrival of the Snátaka, the king, the Ach4rya, the father- 
in-law, the father’s brother, and the mother’s brother." 

These Snátakas and the rest once a year when coming to one's 
house, ‘‘ arghya is to be given,” t.e., they should be fully worshipped 
with Madhuparka, and ought to be saluted. 

By the word Arghya, Madhuparka is indicated. 

The Ritvija as has been previously defined, is to be worship- 
ped at each sacrifice with Madhuparka even before the end of the 


year. , 
YAJNAVALKYA. 


CXI.—The way-farer is to be known as an Atithi 
(guest). The Srotriya and the versed in Veda are two 
who ought to be respected by a householder desirous of 
heavenly (Brahma) regions.—111. 

MITAKSARA. 

One who is on the road is to be understood a guest. The Sro- 
triyaand the one versed in the Veda when on the road should be 
known to be two guests who ought to be honoured by the householder 
who is desirous of attaining Brahmaloka (region of Brahma). Though 
by mere studying one becomes a Srotriya, yet here by the word 
Srotriya ” is meant one who has committed to memory as well as 
understood the meaning of the Vedas. One who has mastered the 
meaning of the Vedas is called a Veda-páraga (versed in Veda.) 

Should give feast but not hanker after other's feasts. 
YAJNAVALKYA. 

CXII.—Let him not be inclined to another’s food 
without irreproachable invitation. Let him avoid the 
abuse of speech, hand and feet as well as too much eat- 
ing.—112. 
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He whose inclination is for another’s food is said to be inclined 
to another’s food. He should not even be inclined to another’s food, 
except in irreproachable invitation, because of the Smriti :—*“ He 
should not decline an invitation, which is irreproachable.” 

“Abuse of speech, hund and feet." The original “speech, 
hand and feet" is a compound of three words, speech, hand and 
feet. He should avoid their abuse. “Abuse of speech" such as 
impolite or false speech. “ Abuse of hand” as slapping the arms on 
the stirrup, saddle, &c., (while riding). * Abuse of feet" as leap and 
bound. By the word “ Cha” (and) in the original is meant he should 
avoid abuse of the eye, &c. As in Gautama Smriti (IX. 50) :— 

“ He will keep his organ, his stomach, his hands, his feet, his 
tongue, and his eyes under due restraint.” 

He should avoid excessive eating, because it produces ill health. 


The honouring of guests while they depart. 
YAJNAVALEYA. 
€XIIL—He should follow the satisfied Srotriya guest, 
till the boundary (of his village, &c.). The rest of the 


day he should pass in the company of learned men, 
friends and kinsmen.—113. 


MITAKSARA. 


Having satisfied the before-mentioned Srotriya guest and the 
Veda-versed guest with food, &c., he should follow behind them or 
escort them till the boundary of the village. 

After that, having taken food, he should pass the rest of the day 
in the company of men learned in history, Puranas, &c., of friends 
versed in poetry, stories, &c., and of “ kinsmen ” skilled in pleasing 
and acceptable conversation. 


The Evening Prayer. 
YÀJNAVALEYA. 

CXIV.—Having performed the evening prayers 
(Sandhya), and offered oblations to the fires, and wor- 
shipped them, having dined abstemiously being sur- 
rounded by his dependents, let him go in.—114. 
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MITAKSARA. 


Then having performed the evening Sandhya according to the 
before-described method and having offered oblations to one or more 
fires, and having worshipped or being seated near them, and being 
surrounded by the dependents, the before-mentioned brides, &c., 
(V. 105), he should take food. 

By the word “‘Cha” (and) is indicated that he should finish 
pondering over the household matters, like income and expenditure, 
&c. After that he should enter in or go to sleep. 


The Morning Duties. 
YAJNAVALKYA. 

OXV.-- Having risen in the Brahma hour, let him 
think over the good of the self. Let him not abandon 
the religion (dharma), wealth and pleasures at their 
proper time, according to his ability —115.* 

MITAKSARA. 


Then having arisen in the Brahma hour; having awoke at the 
latter end of the night, let him think over the good of his soul that 
which he has done, that which he wishes to do, as well as the doubts 
(which might have arisen in connection with) the meaning of the 
Vedas. Because at that time the mind being tranquil and not 
agitated, it has the capacity of reflecting truth. 

Then he should not abandon Dharma (religion), wealth and 
pleasures, at their appropriate time and according to his ability. 
The sense being that he should attend to them as far as possible. 
Because they are Purusártha (ends of human life. Assaid GAU- 
TAMA (ix. 45): "Let him not pass idly (any part of the day, 
be it) morning, midday, or evening, but according to his ability, he 
shall make each useful by the acquisition of spiritual merit, or of 
wealth, and by taking to pleasure." 

Here, though attending to these has been aidaned generally, 
yet pleasures and wealth must be sought without contradicting 
Dharma (religion) They (wealth and pleasures) should be attended 
daily, because they are based on religion. 

The Persons worthy of honour. 


—— —— MM —— —— 
* Compare Márkandeya Purána, XXXIV. 17. 
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YAINAVALKYA. 

CXVL—-Are to be respected in their order (men 
possessed of) science, arts, age, relation and wealth. A 
Südra even having these, deserves respect in old age. 
—116. a c 

MITAKSARA. 

“Science” as has been defined before.  ' Acts" are either 
Srauta or Smárta, “ Age" older than one's own self and above 
seventy years of age. ''Relations" extensive connection with kins- 
men. “ Wealth” village, gems and the rest. Possessed of these 
are to be “respected” or honoured in their order. A Sudra even 
having, or being rich in, these (science, acts, relations and wealth), 
possessing some or all of them, deserves respect in “old age, " above 
eighty years of age. Because it is ordained in Gautama Smriti (VI. 6): 
“ Even a Südra of eighty years and more (must be honoured). 

The Rule of Road. 
YAJNAVALKYA. 


CXVIL— To the aged, the loaded, the ruler, the 
Snáta (the bathed), the woman, the diseased, the bride- 
groom, the cart-man, way should be given. Among 
them the ruler is to be respected, and a Snáta (the 
bathed) is to be respected by a king.—117. 


MITAKSARA. 
* The aged" whose body is on the eve of decay and is well 
known. ‘The loaded," one carrying a load. “The ruler," the 


king, not alone the Ksatriya. “ The Snáta (the bathed)," the student 
who has bathed after completing both the Vedas and the Vratas. 
“The woman” is well known. “The bridegroom,” one who is. 
going to be married. “The cart-man,” the carriage driver. 

By the word “ Cha" (and) is to be included the drunkard, the 
insane, &c. Because it has been ordained by Sahkha: “To the 
child, the aged, the drunkard, the insane, the impure body, the load- 
bearer, the woman, the Snáta (the bathed), the ascetic, &c., &c." 
To these road should be given. He should himself step out of the 
way when these persons come from the opposite side. When the 
aged, &c., come at the same time with a ruler on the way, the ruler is 
to be respected. They should give way to the ruler. The Snáta 

30 
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(bathed) is to be respected by the king. By the specification of 
Sn&taka is denoted every sort of Snátaka, and does not mean merely 
the Bráhmana. Because the latter is always honourable. As said 
by Sankha: “Now the way should be first given to the Bréhmana, 
some say to the king. But that is not right. The Brahmana sur- 
passes the king, being the spiritual guide and the eldest, therefore 
way should be given to him." 

When the aged, &c, mutually confront together in the way at 
the same time, then special consideration must be made for a person 
who is comparatively older in age or has greater learning, &c. 


The Duties of Ksatriyas and Vaisyas. 


'The Bráhmana's livelihood. 
YAJNAVALKYA. 


CXVIII.—Sacrificing for himself, studying and 
giving alms (are the duties) of the Vaisyas and Ksatriyas; 
acceptance of gifts is an additional act for the learned 
Bráhmana, so also sacrificing for others, and teaching. 


—118. 
MITAKSARA. 


Sacrificing for himself, study and liberality are the general 
duties of the Vaisyas, Ksatriyas, Bráhmanas and the twice-born 
Anulomas (the two latter being implied) by the word “Cha” (and) 
in the text. 

In addition to these, the Bráhmana has the receiving of gifts, 
sacrificing for others and teaching others. ‘‘ So also" indicates that 
the employments ordained in other Smritis are to be included. 

As said by Gautama (X. 5) :— 

* Agriculture and trade are also lawfulfor a Bráhmana,and usury as well, 
provided he does not do the work himself, 

“Tho Ksatriypas and the Vaisyas may teach others when 
directed by the Brahmanas.” Not of their own will. As has been 
ordained by Gautama (VII. 1-3):— 

1. The rule for times of distress is that a Bráhmana may study under a teacher 
who is nota Bráhmana 2. Astudentis bound to walk behind and to obey (his 
non-Bráhmaniealteacher) 8. But when the course of study has been finished, 
the Bráhmana pupil is more venerable than his teacher, . 

These are the six duties of the Dráhmanas in times of non- 
distress. Of these the former three, viz., the sacrificing for himself, 
&c., (study and alms) are for the sake of Dharma (religion); the 


CHAPTER V—DUTIES OF A HOUSEHOLDER, v. CXX. 235 


acceptance of gifts, &c., are for the sake of livelihood. As has been 
said by MANU (X. 16): “ But among the six acts ordained for 
him three are his means of subsistenance, viz., sacrificing for others, 
teaching, and accepting gifts from pure men.” 

The sacrifice and the rest must necessarily be performed, not 
go the receiving of alms, &c. Because it has been ordained by 
Gautama (X. 1-3) :— 


1. “(The lawful occupations common) to (all) twice-born men are the etudying 
the (Veda), offering sacrifices (fortheir own sake) and giving (alms). 2. Teaching, 
perferming sacrifices for others, and receiving alms (are) the additional (oceu- 
pations) of a Bráhmana. 8. But the former three are obligatory on him. 


The livelihood of Ksatriyas and Vaisyas. 
YAJNAVALKYA, 


CXIX.—The chief duty of the Ksatriya is the 
protection of the subject. For the Vaisya are ordained 
usury, agriculture, trade and tending of the cattle. 


—119. 
MITAKSARA. 


For a Ksatriya protection of the subject is the chief duty, both 
for the sake of Dharma (religion) and of livelihood. 

For a Vaisya, usury, agriculture, trade, tending cattle are the 
duties ordained for the sake of livelihood. “ Usury” is the investment 
of wealth for the sake of increment. Sale and purchase for the sake 
of making profits is “trade.” The rest are well known as has been 
said by Manu (X. 79) :— 


* To carry arms for striking and for throwing is prescribed for Ksatriyas, to 
trade, to rear cattle, and agriculture (are prescribed for Vaisyas); as a means of 
subsistence; but their duties are liberality, the study of the Vedas, and the per 
formance of sacrifices ” 


The livelihood of the Sidra. 
YÀJNAVALEYA. 

CXX.—For a Südra serving the twice-born ; unable 
to live by that, he may become a trader, or may live by 
various arts, promoting the good of the twice-born. 
—120. 

MITAKSARA. 


For a Sadra the service of the twice-born is the chief duty, both 
for the sake of Dharma (religion) and of livelihood ; of this the service 
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of the Bráhmanas is the highest Dharma, as ordained by Manu 
(X. 123) :— 


" The service of Bráhmana alone is declared to be an excellent occupation 
for a Südra," 
When. however, he cannot procure his livelihood by serving 
the twice-born, then he may earn his bread by the profession of trade, 
or, by various arts. l 


“Promoting the good of the twice-born : "—The sense being 
by such works which are not inconsistent with the service of 
the twice-born. Such works have been enumerated by Devala :— 


“The duties of a Sidra are the service of the twice-born, avoidance of sin, 
maintenance of wife, &c., and the rest, agriculture, tending the cattle, carrying 
loads, transacting sales, painting, dancing, singing and playing on (various instru- 
ments like) flute, harp, drum, &c., &e.” 


The universal duties of the Twice-born. 
YAÀJNAVALKYA. 


CXXI.—He should be wife-loving, pure, maintain- 
ing the dependant, and be engaged in the Sráddha, and 
the ceremonies, and with the Mantra ‘‘ Namah” he should 
perform the five sacrifiges.—121. 


” MITAKSARA. 


He who “loves ” has connection with his " wife" only and not 
any others' wife or a public woman is such as (is indicated by 
the term wife-loving.) “‘ Pure ” possessed of external and internal 
purity ; like a twice-born. He should maintain his dependants. 
“Engaged in the Sráddhas and ceremonies ":— The Sráddhas are 
Nitya, Naimittika and Kámya. The ceremonies are the Vratas or 
rites of a Snátaka (a student.of Veda) and (such of them) which are 
not prohibited. He should be engaged in these. 


With the mantra called “ Namah” he should “ perform” or 
practise the above-mentioned five great sacrifices daily. Some 
describe the Namah mantra to be the following :—“ To the Gods, 
to the Manes, to the great Yogis, salutations with Svah4s, Svadhás 
always salutations, salutations (Namab)" Others say the word 
“Namah” alone should be uttered. “This should be done in 
Vidvadeva and profane (worldly) fire, and not in the nuptial fire;” 
such say the Acháryas. 
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The universal duties of all men. 

The author now describes the general duties (Sádhárana 
Dharma.) 

YÀJNAVALKYA. 

CXXIL-— Harmlessness, veracity, non-stealing, 
purity, controlling of the organs, liberality, self-con- 
trol, mercy, and forgiveness, are the means of religion 
for all —122. 

MITAKSARA. 

“ Harmlessness "—non-doing of “ harm” or injuring living 
beings. “ Veracity "—truthful speech, not causing pain to anybody. 
* Non-stealing "—not taking of things not given. ‘ Purity’ —ex- 
ternal and internal. “Control of organs"—employment of the intellect 
and the organs of action in lawful objects. ‘‘ Liberality "—removal 
of the pain of living creatures by giving food and water. “ Self- 
control ”— repression of the internal organ (mind.) ‘‘ Mercy "—pro- 
tecting the afflicted. “ Forgiveness "—non-emotion of the mind 
under injury. 

These are the means for the acquisition of Dharma for all men 
beginning with the Brahmana and ending with the Chandala. 

YAIJNAVALKYA, 


CXXIII.—He should practise behaviour worthy of 
his age, intellect, wealth, speech, toilet, instruction, birth 
and calling, with uprightness and without cunning. 
—123. 


MITAKSARA. 
" Age "—Infancy, youth, &c. “ Intellect "—natural under- 
standing in profane and sacred transactions. '' Wealth "— riches, as 


houses, fields, &c. “Speech "—speaking. “ Toilet "—orderly dispo- 
sition of clothes, garlands, &c. “ Instruction "—acquaintance with the — 
science of acquiring the chief end of humanity. “ Birth "—family. 
“ Calling "—Aacceptance of gifts, &c., for the sake of livelihood. 

He should “ practise,” adopt, “ behaviour,” conduct, “ worthy of” 
or appropriate to these, i.e., age and the rest. . Such as an old man 
(should behave) worthy of his (age) and not like that which would 
be fit: for youth. Such should also be understood with regard to 
intellect, &c., &c. 
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" Uprightness "—not crooked. “ Without cunning "—with- 
out malice. 

The Srauta or Vedic Rites—The Kámya Karmas. 

Thus having described the Smárta ceremonies, the author now 
describes the Srauta ceremonies. 

YÀJNAVALKYA. 

CXXIV.—That twice-born who has more than 
triennial supply of food may drink the Soma. He who 
has more than one year's food may perform the Soma- 
antecedental sacrifices.—124.* 

e MITAKSARA. 

He alone who has food which is sufficient to supply the 
necessities of life for three years or “ triennial supply,” or more than 
that, may drink Soma juice; and not a person of smaller means. 
Because the following fault is heard :— 

“The twice-born who having small means drinks Soma, though he is a Soma- 
drinker, yet does not receive its fruits." (Manu, XI. 8.) 

This restriction is in case of optional Soma-sacrifice, the perma- 
nent Soma-sacrifice, of course, must necessarily be performed. 

He who has food sufficient for one year may perform the 
Soma-antecedental sacrifice. That which precedes Soma. sacrifice 
is Soma-antecedent ; relating to such, is ““Soma-antecedental.” What 
are they?  Fire-sacrifices, full and new moon sacrifices, Paéu 
sacrifice, Chaturmása sacrifice and their modifications. He should 
perform these. 

The Nitya or obligatory Srauta Karmas. 

Having thus spoken of the optional (kámya) Srauta works, 

the author now speaks of the permanent Srauta works. 
YAJNAVALKYA. 


CXXV.—Once a year the Soma (sacrifice), so the 
Pasu (sacrifice) once an equinox, the Agrayana and the 
Cháturmásya sacrifices should be performed also. —125. 
MITAKSARA. 


Once every year the Soma-sacrifice is to be performed. “ The 
Padu once an equinox,” the Pasu sacrifice is to be performed on every 
equinox, respectively termed the southern (autumnal) and the 


* Compare Manu, XI. 7-8. 
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northern (vernal) equinox. “So” means once every year. 
Because there is Smriti :—“ He should sacrifice with Pasu . (beasts) 
once every year. Some say once every six months.” 

The Agrayana sacrifice should be performed on the ripening 
of the grain, and the Cháturmásya sacrifices must be performed 
once.every year. 

7 The Niggardliness in feast-giving. 
YAJNAVALKYA. 

CXXVI.—These being not possible, the twice- 
born should perform the Vaisvánari sacrifice. Sacrifice, 
productive of fruit, should not be performed deficiently 
when there are means.—126. 


MITAKSARA. 


When “These” the above-mentioned Soma, &c, which are 
permanent sacrifices (Nitya), be not possible, at that time he should 
perform the Vaisvanara sacrifice. Moreover, what is denominated a 
deficient sacrifice that should not be done when there is wealth. 
That which is “productive of fruit” or which is performed for the 
attainment of a certain object (Kámya), that may not be performed or 
ought not to be performed with deficient means. 


' YÀINAVALKYA. 

CXXVI£.—He is born a Chándála who performs a 
sacrifice by begging from a Südra; he who does not 
give away what has been collected for the sake of sacri- 
fice, becomes a vulture or a crow.—127. 


MITAKSARA. 


He is born a Chándála in his next birth who begs from a Südra 
for the sake of performing a sacrifice. He, again, who having 
(collected money) by begging for the sake of sacrifice does not give 
away or abandon all, becomes for a hundred years a vulture or 
&crow. Assaid Manu (XI. 25):— 

“A Brahmana who, having any property for a sacrifice, does not use the 


whole (for that purpose), becomes for a hundred years a vulture of the kind called 
Bhé&sa or a crow.” j 


* Vulture"—falcon. ‘“ Crow” is well-known. 
The religious householder takes no thought of to-morrow. 
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YAJNAVALKYA. 
CXXVIII (a).—Kusüla-Kumbhi, Dhányah; Tryá- 
hikah or even A$vastana.— 128. 
MITAKSARA. 

" Kusula," granary. "Kumbhi," certain jar. The word 
Kuséula-kumbhi is a compound of Kusula and Kumbha. He who 
has corn (Dhánya) of the measure of a granary or an earthern jar, is 
designated by the above term (Kusula-Kumbhi-Dhánya) He should 
either be a Kusula-Dhánya or à Kumbhi-Dhanya. He who has corn 
sufficient to maintain his family for twelve days is a Kusula-Dhánya. 
A Kumbhi-Dhánya is one who has corn sufficient to maintain his 
family for six days. He who has corn sufficient for three days is 
Trydhika. He who has corn for to-morrow is a Svastana. He who 
is not a Svastana (has not food for morrow) is an Aévastana. 

YAJNAVALEYA. 


OXXVIII(b —He may even live by gleaning 
grains or ears of corn. Among these the subsequent 
ones are better.—128. 

MITAKSARA. 


Gleaning of ears (silam) is the collecting of the fallen and 
abandoned stalks of rice, &c. Picking up of each individval aban- 
doned grain is (Ufichchha) “ gleaning of grains.” Silam and Ufichhah 
form the compound Siloüchhah (in the original meaning gleaning 
of ears of corn or grain) He should subsist by gleaning of grains 
and ears of corn. 

The householder may live by the four methods of Kusíüla- 
Dhánya, &c. “Among these four kinds of Bráhmanas Kusíla- 
Dhánya &c." those who have been mentioned ''subsequently " or 
afterwards are “better” or more excellent or more praiseworthy 
(than those that go before). 

Though this has been mentioned in the context of the twice- 
born, yet it is applicable only to the Bráhmsna, because of their 
possessing knowledge, patience, &c. So also Manu (IV. 2) :— 

“ A Bráhmana must seek a means of subsistence which either 
causes no, or at least, little pain (to others), and live by that, except 
in times of distress." 

So also after premising the Bráhmanas he (Manu IV. 7) 
ordains:—' Let him be a Kuéüla-Dhánya or a Kumbhi-Dh4nya.” 
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From the declaration like these &c (it follows that it applies to the 
Bráhmanas). : 

This has been said in respect of the highly self-controlled 
Yay4vara,* and is not meant to apply to the Brahmanas in general. 
Had it been so, then there would be contradiction between this and 
the text, “that Bráhmana who has more than a triennial supply of : 
food may drink Soma” (V. 124). 

So two sorts of householders are spoken of in those passages. 
As said Devala:—‘‘ The householder is of two sorts, the YayAvara 
(wandering, nomad) and the Salina (settled dwelling in houses). 
Among these two, the Yáyávara (wandering householder) is better 
because to him is prohibited sacrificing for others, teaching, accept- 
ing gifts, heritage, and keeping of stores. He who is engaged in 
six kinds of duties (see V. 118) and is possessed of servants quad- 
rupeds, houses, villages, wealth, and corn, and following the people 
is a Salina (settled householder). ” 

The Salina (settled householder) is again of four sorts :—One 
who sustains himself by six means, by sacrificing for others, teaching, 
accepting gifts, agriculture, trade, and tending of cattle. 

The second is (who lives by) three modes viz., sacrificing for 
others and the rest (two that have been above enumerated). 

The third (who lives by) sacrificing for others and teaching. 

The fourth who lives by teaching alone. As said Manu 
(IV. 9). 

“Of these some are devoted to six works, others to three, another to two, 
and the fourth gets his living by Brahma sacrifice.” 

Similarly the text, “ The acceptance is an additional mode for 
the Bráhmana " points out the livelihood of a Salina (settled house- 
holder. For a Yâyâvara :—“ He should live by gleaning of ears of 
corn and grains.” 

Here ends the chapter on the duties of a Householder. 

* “A vagrant mendicant, saint, a Bráhmana who has preserved his household 


fire (?)” M. W. 
e 
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CHAPTER VI.—On THE VRATAS TO BE OBSERVED BY A 
SNATAKA BRAHMANA. 


Thus having described the Srauta and Smarta duties of a 
householder, now, the author describes the self-imposed duties 
(Vratas) of a Snátaka beginning from bathing (after completing the 
Vedas) which must necessarily be performed by a Bráhmana and 
which consisting of precepts and prohibitions have been mentally 
determined upon. 

YÀJNAVALEYA. 


CXXIX.—-He should not attempt to get wealth 
which would prevent the study of the Vedas, nor from 
here and there, nor by adverse professions and he 
should always be contented —129. 


MITAKSARA. 


The means of getting wealth by acceptance of gifts &c. for a 
Brihmana have already been indicated. The author now adds a 
qualification to that. 

“He should not attempt to get" he should not seek for, 
“wealth " which is preventive of the study of the Vedas; though it 
be not prohibited. 

* Now from here and there " not from a person whose character 
and conduct is not known. “ By adverse professions ” adverse" e.g., 
sacrificing for persons for whom sacrifices ought not to be made &c. 
“Professions.” e.g., Dancing, singing &c. adverse (means) and (unworthy) 
professions (form the compound word in the original). “ Adverse 
professions." ‘‘ By such means he should not attempt to get wealth " 
is understood. The repetition of the word “ not " in the text is for 
the sake of (Paryudása negation). In this chapter on Snátaka the 
“not” is everywhere used in the sense of (Paryudisa) only. Besides, 
even in the getting of wealth, he should be “ contented ” or satisfied. 
By the word cha (and) “self-control” is indicated. Asin the Manu 
Smriti (IV. 12) :— 

“ He who desires happiness must strive after a perfectly contented disposition 
and control himgelf." 
May take gift from a King &c. 
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t YAINAVALKYA. 


CXXX.—He may ask for wealth from a king, a 
pupil, a sacrificer, when afflicted by hunger. He should 
avoid hypocrites, sceptics, heretics, and those who act 
like a heron.—130. 

MITAKSARA. 


“ Afflicted " pained by hunger, the Snátaka (student) may take 
wealth from a “king " with whose history he is acquainted, from a 
“ pupil " (who will be defined further on), or from a “sacrificer’” and 
one from whom sacrifice can be made (without reprehension). 

By using the phrase “afflicted by hunger" it follows that a 
person who has obtained by partition etc. property sufficient to main- 
tain his family, should not seek for wealth from anywhere else. 

Besides he should avoid hypocrites, sceptics, etc. in all works, 
whether worldly, Vaidic (religious) or Sástriya belonging to Sástra or 
Iaw). By the word cha (and) in the original is indicated persons who 
are engaged in prohibited acts, who are cat-natured knaves. As said 
Manu (IV. 130) :— 


“Let him not honour, even by a greeting heretics, men who follow forbidden 
oceupations, men who act like cats, rogues, logicians, and (arguing against the 
Vedas) those who live like heron.” 

* Hypoerite " who performs merely for the object of pleasing 
the world. ‘‘Sceptic " :— Who raises doubt everywhere through the 
force of his reasoning. ‘‘ Heretic "—who has chosen (or entered to) 
(Asrama) orders of life reprehended by the learned Traividyas 
(versed in three sciences). “Who act like a heron” :— Whose occu- 
pation is like that of a heron, as said Manu (IV. 196):— 


“That person, who with downcast look, of a eruel disposition, is solely intent 
on attaining his own ends, dishonest, falsely gentle, is one who acts like a “ heron.” 


“Who follow forbidden occupations” who are addicted to 
(illegal and immoral) prohibited acts. ‘‘ Who acts like cats” :— 
he whose actions or nature is like that of a cat. His definition 
is given by Manu (IV. 105). “(A man) who, ever covetous, 
displays the flag of virtue, who is a hypocrite, a deceiver of the 
people, intent on doing injury, (and) a detractor from the merits of 
all men, one must know to be one who acts like a cat.” " 

The association even with such persons being prohibited, it 
follows a fortiori that one should not himself become like them. 


His other Duties. 
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YAJNAVALKYA. 

CXXXI.—He should wear white ue keep short 
hair, beard, and nail, be pure, should not eat in the 
sight of his wife, nor with a single cloth nor (after 
having) finished.—131. 

MITAKSARA. 


Besides ; “ white’’—washed, “clothes” garments. He who 
wears such is called '* white-cloth-wearer ” (in the original). He who 
"keeps short" or clips short the hair, the beard, and the nail, is 
(indicated by the compound in the original) “ short-hair-beard-nailed.” 

* Pure " mental and physical. He should become sweet-scented 
by bathing and by anointing the body with unguents, by incense, 
and garlands. As said Gautama (I. 2). 

* The Snátaka shall be always pure, sweet-smelling, and bathe frequently.” 

By enjoining sweet-smelling objects, the prohibition of a 
scentless garland follows (as a matter of course). So also Gobhila 
(IIT. 5. 15. 16.) 


* He should not wear a scentless wreath except a wreath (chain) of gold and 
gems.” 


A Snátaka should always be so. This is when he possesses 
property. As ordained by Manu (IV. 34) :— 
“Nor should he wear old or dirty clothes, if he posesses property.” 
He should not eat in the “sight of his wife," t.e., when she 
remains in his presence, from the fear of begetting weak offspring. 
So also the Sruti. 


“He should not eat in the presence of (his) wife, otherwise the offspring 
becomes weak.” 


Therefore, eating together with her has been remotely dis- 
allowed. Nor (should he eat) with a single cloth on, nor “ finished ” 
nor after having risen from the seat; (The word “should” eat is to 
be supplied). . 

YAJNAVALEYA. 
CXXXIL--He should run no risk, nor of a sudden 
Speak unpleasantly, nor what is hurtful or untrue, and 
. he should not be a thief or a usurer..—132. 
MITAKSARA. 


Besides. He should never “run ” or do, “ risk ” acts involving 
danger to life, such as going over ete., a country infested by tigers, 
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thieves, etc. '* Of a sudden " without cause, he should not utter any 
language which is harsh, unpleasant and cause distress.: Nor also 
hurtful or untrue speech though pleasant. By “Cha” (and) is 
indicated uncivil and loathsome speech. Phrase “ he should not speak 
suddenly " joins with theabove. Jokes etc. are (of course) excepted 


(from this prohibition) Because there is a Smriti :— 
* One may even joke with his Guru without erookedness." 


He should not bea “thief " or take anything belonging to 


another without his permission. “ Usurer":—One who lives by 
illegal (prohibited) interest. He should not be a usurer. 
i YAJNAVALEYA. 


OXXXIII.-—He (should be) Dáksáyani and (wear) the 
Brahma thread, have bamboo, and water-pot. He 
should keep the right side towards Gods, earth and the 
cow, Bráhmana and the trees.—133. 


E MITAKSARA. 

Besides. “ Dáks&áyana " Gold. He who wears gold is called 
a Dáksáyani. The “ Brahma-thread," the sacred sacrificial thread. 
He who has it is called the wearer of Brahma-Siitra. “ Bamboo "keep 
bamboo stick and “ water-pot." The verb “ should be" joins all 
the above. Here the repetition (of the injunction for the wearing) of 
the sacred thread, having mentioned it already in the chapter on 
Brahmacharya, is to indicate the taking of a second sacred thread. 
As said by Vasistha (XII. 9.) :— 


“ But Snátakas shall always wear a lower garment, and an upper one, two sac- 
rifieial threads, (shall carry) a staff and a vessel filled with water.” 


Though here it is a general expression that he should wear 
gold, yet it specifically applies to the wearing of an ear-ring. Be- 
cause of the Manu-Smriti (IV. 30.) 


“He shall carry a staff of bamboo, a pot full of water, a sacred string, a bundle 
of Kuáa grass, and wear two bright golden ear-rings." 


So he should keep the right side towards the “ good," the 
image of god, the “ earth " taken from (a sacred place of) pilgrimage, 
the “ cow,” the “ Br&áhmana," and the “ trees" like Asvattha (Ficus 
religiosa) ete. When he should pass by (these objects) he should 
keep his right side towards them. So also the place where the four 
roads meet etc. As ordained by Manu (IV. 39.):— 


“Let him pass by (a mound of) earth, a cow, an idol, a Bráhmana, clarified but- 


ter, honey, a Cross-way, and well-known trees, turning his right hand towards 
them." 
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YÂJNAVALKYA. 


CXXXIV.—Let him not ease himself in the river, the 
shade, the road, the cattle-shed, water, or the ashes, nor 
towards fire, the sun, the moon, the twilight, the water, 
a woman, or the twice-born.-—134. 


MITAKSARA. 


* Let him not ease himself " should not void urine and feces, 


in rivers etc. So also the cemetery etc. As said Sankha :— 

* He should not ease himself on cowdung, ploughed land, sown land, green 
grass, funeral pile, cemetery, ant-hill, road, granary, cave, hill and banks of rivers. 
Because they support living creatures.” 


So also he should not ease himself “ towards fire etc.” facing 
fire and the rest. Nor ever byseeing these. As said Gautama (IX. 
12—13.) 


12. “ Facing or within sight of wind, fire, Brahmanas, the sun, water, images 
of the gods and cows, he shall not eject urine or fæces, or other impurities.” 
18, He shall not stretch out his feet towards divine beings.” 


Excepting these places, let him void excrements or urine 
covering the ground with grass that is not fit to be used at a sacri- 
fice. As said Vasistha (XII. 13.) 


* Let him ease himself after wrapping up his head and covering the ground 
with grass that is not fit to be used at a sacrifice.” 


YAJNAVALEYA. 


CXXXV.—Let him not look at the sun, a naked 
woman, and who is united in sexual intercourse, nor 
at urine or feeces, nor when unclean, at the Ráhu and the 
stars.—1395. 

MITAKSARA. 


Though it isa general proposition that he should not look at 
the sun, yet the looking at the rising, the setting, the eclipsed, the 
reflected through water and the mid-day sun only is prohibited, 
not always. As has been said by Manu (IV. 37) :— 


* Let him never look at the sun, when he sets or rises, is eclipsed or reflected in 
water or stands in the middle of the sky.” 


He should not look at a “ naked woman " except at’ the time 
of intercourse. As says Asvaláyana. . 


* Except at the time of sexual intercourse,” 
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——— 


“United in sexual intercourse " who has just completed the 
intercourse. After finishing intercourse he should not look even on 
a non-naked woman. 

By the word “ Cha” (and) is meant when she is engaged in 
eating etc, (he should not then look at her) As said Manu (IV. 43 
and 44) :— 


“Let him not eat in the company of his wife, nor look at her, while she eats, 
sneezes, yawns, or sits at her ease. 


“A Brahmana, who desires energy, must not look at (a woman) who applies 
collyrium to her eyes, has anointed or uncovered herself or brings forth a child.” 


He should not look at urine and ordure. So also being unclean 
he should not look at the Réhu and the stars. By * Cha" is meant, 
he should not look at his reflection in water. Because of the text :— 
“ He should not look at his reflectionin water. This is the precept.” 

YAJNAVALKYA. 
CXXXVI.—Uttering the whole of the Mantra begin- 
ning with “ Ayam, me Vajrah,’’* let him walk uncloaked 
in the rain-fall, and let him not sleep with the head to- 


wards the west.—136. 


MITAKSARA. 
"In the rain-fall" when it is (rainy) he should utter the 
Mantra:—' Ayam me Vajrah, pápmánam apahantiu.” (“May this, 


my thunderbolt drive away evil.”)T 

* Let him walk uncloaked ":—he should go without covering. 
Because there is the prohibition :—“ Let him not run in the rain-fall." 

And he should not sleep with the head towards the west. 

By “ Cha " (and) is meant that he should not lie naked. “ He 
should notlie down alone, in a solitary house and naked." So also 
ordained by Manu (IV. 57.) 


* He should not sleep alone in a solitary house.” 
YAJNAVALKYA. 


CXXXVIL—Let him not throw into waters the 
spittle, gore, ordure, urine, and semen. Let him not 
warm his feet at the fire, and let him not step over 
it.—137. 


* Párskara Gribya Sutra II. 77. 

J The fall text of the Grihya Satra is as follows :— 

* If it rains, he shall go without an upper garment,and shall say, 'May, this, 
my thunderbolt, drive away evil.’ " 
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MITAKSARA. 


* Spittle "—(any thing ejected from the mouth) saliva. “Gore " 
—blood. “ Ordure ’’—fseces. The rest are well-known. He should 
not throw these in waters. So also chaff etc. As said Sankha. 


“Chaff, hair of the head, fæces, ashes, bones, phlegm, nails, hair of the body, 
ete., he should not throw into water. He should not strike the water with hand or 
feet. n 


He should not warm the feet at fire. Nor also should he step 

over fire. 
By “Cha” (and) is meant that he should not throw spittle and 
the rest into fire; and he should not blow etc., a fire with mouth.. 


So also Manu. (IV. 53-54) :— 

58. “Let him not blow a fire with his mouth, let him not look ata naked 
woman; let him not throw any impure substance into the fire, and let him not 
warm his feet at it.” 

54. “Let him not place (fire) under (a bed or the like), nor step over it, nor 
place it (when he sleeps) at the foot (end of his bed), let him not torment living 


creatures.” n 
YAJNAVALKYA. 


CXXXVIII.—Let him not drink water out of his 
joined palms;. let him not awake the sleeping, let him 
not play with dice, with unlawful acts; and let him not 
lie down with diseased persons.—138. 

MITAKSARA. ^ 

Let him not drink water out of his “joined palms” or the two 
hands brought in contact with each other. The specification of 
water indicates by metonomy all drinkable substances. 

Let him not “ awake” or cause to rise a "sleeping" person 
who is superior to him in knowledge etc. Because of the specific 
injunction :—“ Let him not awake his betters.” 

* Tet him not play with dice" and the like. Let him not play, 
with “unlawful acts" as jumping over cattles and the like. 

Let him not “lie down," let him not sleep with “ diseased per- 
sons" or those suffering from fever etc., in one place. 

YÀJNAVALKYA. 


CXXXIX.—Let him avoid forbidden acts, the 
smoke of the burning corpse, crossing the rivers, and let 
him not sit on hair ashes, chaff, charcoal, and 
potsherds.—139. 
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MITAKSARA. 

Let him avoid acts forbidden by the usage of a country, village 
or family, as well as the smoke arising from the burning of the 
corpse. (Let him avoid) crossing the river by swimming (“let him 
avoid" is to be joined with the above). 

Let him avoid sitting on hair, etc. By Cha (and) is meant bones, 


cotton, and impure objects. 
YAJNAVALEYA. 


CXL.—Let him not report a drinking cow, let him 
not enter any place by an improper entrance. Let him 
not receive (any gift) from (an) avaricious king trans- 
gressing the scriptures.—140. 

MITAKSARA. l 
He should not report a cow that is drinking the milk, etc., of 
another person to such person, nor should he interrupt her. He should 
not enter, by an improper entrance or bad road, any city, village, or 
temple. He should not receive anything from a miserly and law- 


transgressing king. 
s = x YAINAVALKYA, 


CXLI.—As regards receiving a gift (the following 
five should be avoided), a butcher, wheel-man, flag-man, 
prostitute, and aking. Each succeeding is ten times 
more wicked than the one preceding respectively.—141. 

MITAKSARA. 

As regards receiving of gifts when obtainable (the following 
should be avoided). Of the five, butcher, etc., those that succeed are 
ten times more wicked than those that precede. 

“ Butcher” —Engaged in the killing of living creatures. 
(*Süna" means killing animals, one whose profession is this, is 
called “Sûnt ”—butcher.) ‘ Wheelman” —Oilman. “ Flag-man "— 
wine-seller.  "Prostitute"—Public woman. “King” has been 
defined before. 

The Rules of Study-Com mencing. 
YAJNAVALKYA 

The author now describes the laws of study. 

CXLII.—The Upakarman (commencement) of stu- 
dies (should take place) in Srávanya, or by Sravana, or 

d 
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Hasta or when herbs have grown, or on the fifth of 
Sravana.—142. 


MITAKSARA. 


The Upákarman or commencement of the study of Vedas (i.e., 
when they are taught) should take place on the growing of the herbs, 
or on the fool-moon day of the month of Sravana ; or on a day when 
(the moon is) in conjunction with the Star Sravana,.. or on the fifth 
day, with the asterism of Hastá; according to the rules of the 
Grihya Sütras. : 

When the herbs do not grow in the month of Sravana, then 
let him commence in the month of Bhádrapada with the asterism of 
Srávana. 

Aftér that, for four and a half ionis let him study the Vedas. 
So also Manu (IV. 95) :-— 


“Having performed Upákarman according to the prescribed rule on (the full 
moon of the month) Srávana, or on that of Prausthapada (Bhádrapada), a Br&áhmana 
should diligently study the Vedas during four months and a half." 


The Time of Vacation in Study. 
YAJNAVALKYA, 


CXLUI.—On the eighth day or the Rohint as- 
terism of the month of Pausa, outside at a watery place, 
‘Jet him make Utsargam (relinquishment) of the -Chhan- 
das, according to rule.—143. 
MITAKSARA. 
Let him make Utsargam, according to the rule ordained by his 
Grihya-Sütra, of. the “ Chhandas,” the Vedas, near water, “ outside” 
the village, on the eighth day, or (when the moon is in the constel- 
lation of Rohint) Rohint in the month of Pausa. ; 
` When Upákarman (commencement) takes place in the month of 
Bhadrapada, then let him make Utsargam on the first day of the 
bright half of the month of Mágha. As said by Manu—(IV. 96) :— 
* When the Pusya-day (of the month Pausa), or the first day of the bright half 
of Mágha has come, a Bráhmana should perform in the forenoof and outside (the 
village) the Utsargam of the Vedas,” 
After that, having taken rest during two days and the interven- 


ing night or a day and night, let him study the Vedas on the bright 
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(halves of the months), and the Angas during the dark fortnight. As 


said Manu (IV. 97 and 98):— 

“ Having performed the Utsarga outside (the village) as the institutes. (of the 
sacred law) prescribe, he shall stop reading during two days and the intervening 
night, or during that day of the Utsarga and the following night. 

98. “Afterwards he should diligently recite thé Vedas during thé bright halves 
of the months and duly study all the Angas of the Vedas during the dark fortnights.” 


. The Study-Holidays. 

The author now mentions the Anadhyðyas (the days on i which 
there should be no study). 

YAJNAVALEYA. 

CXLIV.—Three days (are to be observed as) Ana- 
‘dhy4yas (holidays) (on the following occasions, viz.) on 
the death of a pupil, a sacrificer, a Guru, a Bandhu, at 
Upákarman, and at Utsarga, and so when a Srotriya of 
‘his own Sákhá (dies).—144 

MITAKSARA. l 

For one who studies in the above-mentioned way three days are 
(to be observed) as holidays on occurrence of the death of a pupil, a 
sacrificer, a Guru and a Bandhu. 

Three days and nights he should avoid study. Three days’ holi- 
day is (to be observed) at the time of the performance of the cere- 
mony of Upákarman and Utsarga. 

This (rule of observance of three days' holiday is an alternative 
(optional rule) with him as propounded by Manu (IV. 119), viz., of 
observing Anadhyáya for a paksini (two days and an intervening 
night) and a day and night. . 

“ When a Srotriya is of his own Sakha "—when a Srotriya 
studying his own Sákhá dies, he should observe three days’ holidays. 

YAINAVALKYA. 

CXLV.— He should observe a day and night (as 
holiday), when there is thunder at twilight, a hurricane, 
an earthquake, a fall of meteors, he has finished the 
Vedas, or when he has studied the Aranyaka.—145. 

MITAKSARA. 


"When at twilight there is noise of thunder, or in the gusty 
atmosphere there are sounds of disturbance, or when the earth shakes, 
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or when the meteors fall, or when the Mantra or Bráhmana is finished, 
or when the Aranyaka is studied, day and night should be observed 
as holidays. 

YAJNAVALEYA, 


CXLVI.—On the fifteenth, on the fourteenth, and 
on the eighth day (of the moon), on the impurity by 
Ráhu, on junction of the seasons, or having feasted at a 
Sráddha, or having received a gift.—140. 


MITAKSARA. 


“ On the fifteenth "—On the full and the new moon, on the. 
fourteenth and the eighth days of the moon, “on the impurity by 
Ráhu," that is, on the eclipses of the sun and the moon, a day and 
night should be observed as holidays. 

As to the text ‘‘ three days he should not recite the Veda when 
there is the impurity caused by the death of a king, or by Ráhu," 
that refers to the statement while the luminaries are eclipsed. 

* On the junction of the seasons," when the first day of the 
moon one season ends and the other begins. 

* Or having feasted at a Sráddha " or having received invitation 
to a Sráddha, he should observe a holiday of a day and a night. This 
refers to Sráddhas other than tHose known as Ekoddista. (A rite in 
honour of one ancestor). In that case, three nights are to be observed 


as holidays. As says a Smriti (Manu IV. 110) :— 

* A learned Bráhmana shall not recite the Veda during three days, when he 
has accepted an invitation to a (funeral rite) in honour of one ancestor (ekoddista), 
or when the king has become impure through a birth or death in his family (sataka), 
or when Ráhu by an eclipse makes the moon impure.” 


YÀJNAVALKYA. 


CXLVII.—When cattle, a frog, a mongoose, a 
dog, a snake, a cat, or a rat pass between the teacher 
and his pupil, a day and night (should be observed as a 
holiday); as also when the flag of Indra is hoisted or 
lowered.—147. 


. 


MITAKSARA. 


The study of the Veda should be interrupted when cattle and 
the rest pass between the parties studying. So also on the day when 
the flag of Indra is raised as well as on the day when it is lowered. 
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The repetition of the phrase “a day and night,” after having 
already premised it at the beginning of the subject in the verse 145, 
is for the purpose of indicating, that that verse (“ He should observe 
a day and night (as holiday), when there is thuader at twilight, a 
hurricane, an earthquake, a fall of meteors, he has finished the Vedas, 
or when he has studied the Aranyaka”) shows the untimeliness of 
study, and implies that the study should be interrupted from that 
moment up to the corresponding time of the next day, and not there- 
after. As says Gautama (XVI. 22) :—'' The fall of a thunderbolt, an 
earthquake, an eclipse, and (the fall of) meteors (are reasons for dis- 
continuing the reading of the (Veda) until the same time (next day).” 

(Akálika. Beginning from the time when the occurrence takes 
place up to the same time of to-morrow is called Kála or Time. That 
which takes place during this period of twenty-four hours is called 
Akála. That which appertains to this Akála is called Akalika or 
“interruption for the time being.” This interruption of the Vedic 
study for twenty-four hours is what is meant by the above text of 
Gautama. 

This is a rule when it thunders, etc., in the morning twilight. 
When, however, it thunders in the evening twilight, then the Veda 
study should be interrupted for the night only. Because it has been 
ordained by Harita :— 

* When it thunders at the evening twilight, thon the night (when it thunders) 
at the morning twilight, fora day and night (there should be interruption of study).” 

As to what has been said by Gautama (I. 59) :— 

“If a dog, an ichneumon, a snake, a frog, (or) a cat (pass between the teacher 
and the pupil) a three days’ fast and a journey (are necessary)." 

This refers to the first instruction in the sacred texts (and thus 
there is no conflict between it and our present text, or of the corres- 
ponding text of Manu, IV. 126). 

YAJNAVALKYA. 
CXLVIII.—When the voice of a dog, a jackal, an 
ass, an owl, a Sáma (chanting), a bamboo, or one in 
distress (is heard). In the neighbourhood of impurities, 


a e a Südra, an antyaja, a cemetery or an outcast. 
MITAKSARA. 
“dvs ”—a dog. ''Krostha ”—a jackal. *'Gardhava ’’—an ass. 
“ A Sama "—the Sima hymns. “Våņa "—a bamboo. “ Ulaka”—an 
owl ‘One in distress "—one in pain. 
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Tho Veda-study should be interrupted for the time being when 
ihe.sounds of dogs, &c., are heard. So also when the sound of Vina 
(harp), &c., is heard. Because of the text of Gautama (XVI. 7) :— . 


“Nor if the sound of Vina, of a large or small drum, the noise of a chariot and 
the wail of a person in pain are heard." 
In the neighbourhood of impurities, &c., the interruption to 


study lasts for that time only (as the impurities last). 

: YAJNAVALKYA. 

CXLIX.—In an impure country and when himself 
impure, when it lightens and thunders incessantly, and 
after meals, so long as his hands are moist, in the midst 
of water, at midnight and when high wind is -blowing.—. 
149. 2 l 

MITAKSARA. 

In an impure country and when he is himself impure. So 
when it lightens and thunders incessantly—when lightning flashes 
again and again; and when it thunders incessantly—when thunder 
roars again and again; (the Vedic study) should be interrupted for 
that period of time. 

After.meals he should not study, so long as his hands are moist 
(Vasista, XIII. 20). | i 
: In the midst of water “at mid might" (technically) called the 
(great) night (that is to say) the two middle praharas (or the middle 
six hours) of night and “when high wind is blowing,” though it 
might be day-time, he should not study for that period of time (as 
long only as these interruptions last). 

YAJNAVALKYA, 

CL.—When it rains dust, when the quarters (of the’ 
sky) burn, during twilight, mist, danger, running; foul 
odour, and when a Sista (an eminent man) has come to 
his house.—150. 


"E 


MITAKSARA. 


During the portentious fall of dust, “ when the quarters of the 
sky burn, where the quarters appear as if in conflagration, during 
the two twilights, during “mist,” foggy smoky weather, during 
“danger” caused by thieves, kings, &c., (there should be) cessation 
of study for that period of time. : 
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“Running” while going quickly, there should be cessation of 
study. “ During foul odour,” while nasty smell and the smell of 
‘impure objects and wine are perceptible and while “a Sista” (an 

‘eminent man), a Srotriya &c., has come to his house. b 

Until he has got his (the visitor's) permission, there should be 


cessation of study. : 
YAJNAVALKYA. 


CLI.—While on an ass,a camel, a carriage, an, 
elephant, a horse, a boat, a tree, a waste land: these 
thirty-seven occasions they understand as cessations 
from study for the time being.—151. 

MITAKSARA. 

“Carriage "—chariots, &c.  '* Waste-land "—barren land or 
desertland. While riding on an ass, &c. "There should be cessation 
from study for the time being. l 

So, beginning from the verse “ When the voice of a dog, a 
jackal, an ass, &c., (verse 148) up to “ waste-land," there are thirty- 
seven anádhyás (cessation from study). 

Those who know the rules of cessation of study, understand 
these (above-mentioned occurrences as respite from study) for the 
time being, that is to say, such interruption lasts so long only as the 
occasions giving rise to them last. 

By the word “ they understand ” is included the other occasions . 


for non-study as mentioned in other Smritis as said Manu (IV. 112); — 


“While lying on a bed, while his feet are raised (on a bench), while he sits o1 on 
his hams with a cloth tied round his knees, Jet him not study, nor when he has eaten 
meat, food given by a person impure on account of a birth or a dead,” &c. 


THE VOWS OF A SNÀTAKA. 
‘Bare thus mentioned the occasions for non-study, the author 

now mentions the vows of a Snátaka with which the subject opened. 
YAJNAVALKYA., 

.  OLII.—Let him not step on the shadow of a God, of 

a Ritvij, of a Snataka, of his teacher, of a king, of a 

woman other than his wife, or on blood, fæces, wine, 

spittle. or things used for cleaning the body.—158. 
MITAKSARA. 


. ^ Let him: not step or tread upon or cross over the shadow of 
“ Gods,” i.e., of the images of Gods, of a Ritvija, of a Snátaka, of a 
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teacher, of a king and of another person's wife knowingly, as said by 
Manu (IV. 130) :— 

Let him not intentionally step on the shadow of (images of) the Gods, of a Guru, 
of aking, of a Snátaka, of his teacher, of a reddish-brown animal or of one who has 
been initiated in the performance of a Srauta sacrifice (Diksita). 

* Reddish-brown,” either of any one that has the color of a 
mongoose, a cow and a horse (of that color), or a Soma plant, &c., (of 
that color) Because the word reddish-brown is in the neuter gender, 
therefore it is universally applicable to men, animals and plants, &c., 
by the rule of the Vártika under P. IL. 4. 17). “ Sámánye Napurmsa- 
kam" ("The Neuter is employed when the application is general, 
and no particular gender is meant." See p. 478 of Vol. 1. S. K. trans- 
lated by me and Major B. D. Basu). 

He should not step on blood, &c. By the use of the “ etcetera ” 
is specified the water used for a bath, &c., as Manu (IV. 132) :— 

Let him not step intentionally on things used for cleansing the body, on water 
used for a bath, on wine or odour, on blood, on mucus, on any thing spat out or 


vomited. 
YAJNAVALKYA. 


CLIII.—The Vipra, the Viper, the Ksatriya and the 
self ought never to be despised. Until death let him 
desire prosperity. Let him not touch the weak point 
of anyone.—153. 

MITAKSARA. 

“ Vipra,” a very learned Brahmana. “ Viper," serpent. Ksatriya, 
king. These should never be despised. And one's own-self should 
never be despised. Until death, so long as he lives, let him wish for 
prosperity. “Let him not touch the weak point of any one "—Let 
him not expose the “ weak points," the evil conduct, of any one. 

YAJNAVALKYA. 

CLIV.—For let him remove the leavings, ordure, 
urine, and the water used for washing his feet. Let 
him always follow fully the conduct which has been 
declared in the Vedas and the Smritis.—154. 

MITAKSARA. 

Let him remove far from his dwelling the leavings of dinner, 

ordure, urinal and the water used for washing his feet. 


Let him always practise fully the conduct prescribed by the 
Sruti and the Smriti. 
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YAJNAVALKYA. ^ l 
CLV.—Let him not touch while unwashed, “the 
cow, the Bráhmana, the fire, the food, nor touch them 
with his feet. Let him not revile or strike anybody. 
He may strike the son and the pupil.—155. 
MITAKSARA. 

Let him not touch while impure, the cow, the Bráhmana, the 
fire, the food, “ any eatable, specially the cooked food." Let him not 
touch them with his feet even while washed. If, however, he touches 
so through his folly, then after having performed the Áchmana he 
should do as directed by Manu (1V. 143) :— 

“If he has touched these while impure, let him always sprinkle with his hand 
water on the organs of sensation, all his limbs and the navel. 

So he should sprinkle water with his hand on the organs of 
sensation, &c. 

Let him never revile or strike any one. This is even while no 
harm is likely to result from so doing. But says Manu (IV. 167):— 


“A man who in his folly caused blood to flow from the body of a Bráhmana who 
does not attack him, will suffer after death exceedingly great pain.” 


He may beat, however, the son and the pupil for the sake of 
correcting them. By the word “and " (cha) in the text is meant even 
slaves, &c.— The beating should be inflicted with a rope, &c., avoiding 
the noble parts of the body. Because of the following text of Gautama 
(II. 42-44) :— 

*42. (Asa rule) a pupil shall not be punished corporally." 

“43, If no (other course) is possible (he may be corrected) with a thin rope 
or a thin cane, 

“44. If (the teacher) strikes him with any other (instrument), he shall be 
punished by the king.” 

So also the text of Manu (VIII. 300) :— 

“But on the back part of the body (only), never on a noble part.” 
YAJNAVALKYA. 


CLVI.—Let him diligently follow the Law (Dharma) 
with deed, mind and speech. But let him not follow (an 
ordinance) which, though lawful, is yet not conducive 
to heaven and is offensive to the people.—156. 

MITAKSARA. 


Let him practise the law, according to his ability, with 
38 
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bodily deeds, let him contemplate it with his mind and let him 
speak it with his speech. Let him not practise that which though 
“lawful,” i.e., ordained, is “ yet offensive to the people,” i.e., which 
causes scandal among the people, such as killing a cow at Madhu- 
parka. Because “it is not conducive to heaven,” i.e., the attainment 
of heaven is not accomplished through it. 


YAJNAVALKYA, 


CLVII.—With mother, father, guests, brothers, 
sisters, relations, maternal uncles, the old, the young, 
the sick, the teacher, the Yam the defen@ants, and 
the Bandhus—157. 


CLVIIL—With the Ritwij, the Priest, one's 
offspring, wife, servants and the uterine brothers, the 
householder should avoid dissension; by so doing he 
conquers all the worlds.—158. 


MITAKSARA. 


“ Mother "— who has given birth. “ Father,"—who has begotten. 
"Guest"—way-faring visitor. ^" Brothers"— even though not 
uterine. "'Sisters"—women whose husbands are living.  ''Rela- 
tions "— related through marriage (the fathers of the bride and 
bridegroom are to each other as Sambandhis). '' Maternal uncles "— 
mother’s brothers. “The old"—above seventy-years of age. ‘The 
young "—under sixteen years of age. “The sick" -—The diseased. 
“The teacher"—he who performs initiations. ‘‘ The Vaidya"--The 
learned or the physician. ‘“‘The dependents"—who are main- 
tained by one. The “ Bandhus”—both of the father's and the 
mother’s side. The separate enumeration of the maternal uncle 
(who is included in the word Bandhu) is to show that greater respect 
is due to him. “The Ritwij"—one who officiates at a sacrifice. 
“The priest”—the performers of the ceremonies of Santi, &c. 
“ The offspring "—sons, &c. “ Wife"—'The companion in the per- 
formance of the sacred duties (Dharmas). “Servant ”—The menial 
worker. “Uterine brothers "—brothers of the same womb, full 
brothers. The separate mention of the uternie brothers from the 
word brothers, is for the purpose of including sisters who are 
without husbands (either not being. married or having lost their 


CHAPTER VI—SNATAKA BRAHMANA, v. CLX. — 959 


husbands). Avoiding disputes with these mothers, &c., he attains all 
the worlds like those of Prajápati, &c. 
YAJNAVALKYA. 

CLIX.—Let him not bathe in waters belonging 
to other men without first taking out five balls (of mud). 
Let him bathe in rivers, in ponds dug by Gods (them- 
selves), in lakes and water springs.—159. 

MITAKSARA. 

"In: waters belonging to other men," in tanks, &c., owned by 
other persons (and which have not been dedicated to the public) and 
which are not relinquished in favor of all creatures. Let him not 
bathe (in such tanks, &c.) without previously taking out five lumps of 
mud (so as to counterbalance for the impurities falling into them 
from his own body). From this it is ordained (by implication) that 
one may bathe without even taking out the five balls of mud, in tanks 
belonging to one’s self or which are dedicated to the public, or in 
which he has received permission to bathe. 

Let him bathe in rivers, &c. “The rivers” are flowing 
waters which fall into the sea either directly or through the medium 
(of another river. “Ponds dug by Gods,” tanks, &c., made by Gods. 
"Lakes" are bodies of waters situate in a very deep place and 
which make noise owing to the flow of waters. “ Water springs ” 
are water which trickle down from a high mountainous region. He 
may bathe in these without taking out the five lumps of mud. 
This rule is applicable in matters of daily bathing. Because the 
word “always ” is used in the following text (Manu IV. 203) :— 

“Let him always bathe in rivers, in ponds dug by the Gods (themselves), in 
lakes, and in water-holes or springs.” 

Bathing for the purpose of purification, &c., may be effected, as 
far as possible, in waters belonging to others without taking out 
the five balls of mud, is not prohibited to any one. 

YÀJNAVALEYA. 

CLX.—Let him avoid (using) the bed, the seats, 
the gardens, the houses and the carriages belonging to 
another, which have not been given to him. Except in 
times of distress let him not eat the food of one who is 


without the sacred fire.—160. 
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MITAKSARA. ; 
“Beds "—quilts (pillows, &c). “ Seats,"— wooden seats. “ Gard- 
ens,"—orchards of mango trees, &c. “House ” is well known. “ Car- 
riages,"—chariots, &c. Let him “avoid,” i.e, he should not enjoy 
these when belonging to another and “ which have not been given to 
him,” że., the permission (to enjoy which) has not been given to him. 
Persons whose food should not be eaten. 


The author now describes what food should not be eaten, be- 
ginning from the verse “ of one without fire, &c." 


"Of one without fire," of one who is not entitled to keep 
Srauta or Smárta fire, such as of a Südra or of a person born by 
inverse connection (Pratiloma), or even of a person who, though 
entitled (to keep the sacred fire), has through neglect omitted to do 
so. Let him not eat the food (given by the above) except in cases 
of distress, nor may he accept (other gifts from them). Because of the 
following text of Gautama (VII. 1-2) :— 


“i. A Bráhmana may eat the food given by twice-born men who are praised 
for (the faithful performance of their) duties.” 
“2. And he may accept (other gifts from them).” 


YAJNAVALKYA, 
CLXI.—Of a miser, of one bound, of thieves, of 
a hermaphrodite, of stage-players, a basket-maker, 
of one accused of a mortal sin (Abhisastah), of a userer, 
of a prostitute, of one who initiates many persons.—161. 


MITAKSARA. 


“ Miser ”—avaricious. As has been said:—' He who through 
avarice pinches himself, his religious works, his sons and wife and 
his ancestors and dependents, is known to be a miser." ‘ Bound "— 
either by fetters, &c., or under custody by order of mouth. “ Thief "— 
one who steals the property of another, excepting the gold belonging 
toa Bráhmana. “ Hermaphrodite”—A eunuch. “ Basket-maker ”— 
He who subsists on cutting (working in) bamboo. “ Abhisastah "* 
one who is accused of such acts as result in degradation from 
caste. “ Usurer "—one who lives by forbidden interest. “ Prostitute ” 
public woman. “ Who initiates many persons,” who sacrifices for 


* “Perfect Passive Participle from the root abhi-éams, but sometimes derived 
from the root aéhi-sas, which does not occur,” M-W. 
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many.[ The phrase “their food should not be eaten " is understood 
in the above passage. 
YAJNAVALKYA. 


CLXII.—Of a physician, the sick, the angry, an 
unchaste woman, the proud, the adversary, a cruel man, 
an Ügra, a degraded, a Vrátya, a hypocrite, and one 
who eats the fragments of another’s meal.—162. 

MITAKSARA. 


* Physician ”—one subsisting by the profession of medicine. 
“The sick "—one afflicted with a mortal disease. The mortal 
diseases have been described to be eight :—Rheumatism, epilepsy, 
leprosy, gonorrhcea, leucorrhcea, fistula, piles and dysentry.” 
* Angry "—one enraged. “ Unchaste woman "—an adulteress. 
* Proud "— vain of learning, &c. “ Adversary "—an enemy. “ Cruel" 
—one who strongly nourishes his anger within. ''Ugra "—one who 
causes dreadly acts by speech or body. *“ Degraded "—(Patita) the 
killer of Bráhmanas, &c. “ Vrátya "—one who has fallen from Savitri 
(has lost the right of being initiated in the Savitri.) ‘ Hypocrite "— 
an impostor. “ One who eats the fragments "—one who eats the 
remnants of the food eaten by another. He should not eat the food 
given by these physicians and the rest. 

YAINAVALKYA, 
CLXIII.—Of a female who has no male (relatives), 
a goldsmith, hen-pecked, the village-sacrificer, a wea- 
pon-seller, an artisan, a tailor, one whose living is by 
dogs.— 163. 
MITAKSARA. 


* Female who has no male relatives "-—An independent woman 
even though not unchaste. Some say one who has no husband 
and sons. ‘ Goldsmith "—One who works in gold by modifying it. 
“ Hen-pecked "— One who is ruled in all matters by woman. “ Village 
sacrificer "—One who performs the ceremony of Santi, &c., for 
a village or who initiates many persons (by investiture of sacred 
thread.) “ Weapon-seller "—0One. whose livelihood is selling of arms. 
“ Artisan "—Blacksmith, carpenter, &c. “Tailor "— One subsisting 


t “One who officiates for a number of persons or for a corporation (as a 
priest.) M-W. 
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* 


by needle-work. One whose "living," livelihood or subsistence is 
through (training) dogs is “‘ one whose living is by dogs.” 
Let him not eat food of these persons. 
YAIJNAVALKYA. 


_ CLXIV.—Of a pitiless person, the king, a dyer, 
an ungrateful man, a butcher, a washerman, a publican, 
a man in whose house lives a paramour of his wife.— 164. 


CLXV.—Of an informer, of a liar and so also of a 
wheelman, a bard, a seller of Soma. The food of these 
persons are not to be eaten.—165. 

MITAKSARA. 
* Pitiless"—Merciless. ‘‘King”—The ruler of the land as 
well as his priest, because of his being a companion of the former, 


as said Sahkha :— 

“Let him avoid the food given by a person who is in a fright, is blameable, is 
weeping, is crying, is a proclaimed (offender) (or the food that has been offered 
publiely by saying, *who is willing to eat") is hungry, is dispossessed, is perplexed, 
is a mad man, an ascetic (or discarved food) or who is the family priest of the king. 

* Dyer "—One who dyes clothes into (various hues like) blue, &c. 
“Ungrateful "—One who kills (forgets) benefits. “ Butcher "—One 
who lives by killing animals. “‘ Washerman "—0One who cleanses 
clothes. “ Publican "—One who subsists by selling spirituous liquors. 
* Paramour "--A gallant. He who lives in the same house with 
the gallant of his wife is “ a man in whose house lives a paramour of 
his wife.” “Informer "—One who exposes (makes known) the faults 
of others. “Liar’”—One who tells falsehood. ‘‘ Wheelman "—4An 
oilman. Some say.it means a cartman, because it is separately 
mentioned (from that of an oilman) in the following text, “An 
abhiéasta " a degraded, a wheelman and an oilman. ''Bard "—A 
panegyrist. “ A seller of Soma "—One who sells Soma-creeper. 
The food of these persons should not be eaten. . 

Tt is in respect of the twice-born misers, &c., that the above- 
named rule applies, and it is because they are tainted with the fault 
of niggardliness, &c., that the food given by them should not be eaten. 

Because in the case of other (than the twice-born classes) there 
is no permission to eat their food (and therefore the exception against 
misers, &c., cannot apply to them), for an exception cat only be to 
that for which there is a previous permission. 
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By saying that the food of one who is without the sacred fire 
should not be eaten except in times of distress (v. 160), it is ordained 
that the food of the Südras who are not entitled to keep sacred fire 
should not be eaten. 

The author now mentions an exception (lit. precept for an act 
which under other circumstances is forbidden) to the same. 


YAJNAVALKYA. 

CLXVI.—His slave, his cowherd, a friend of his 
family, his laborer in tillage, are among Südras those 
whose food may be eaten: likewise his barber and a 
poor man who offers himself to be his slave.—166. 


MITAKSARA. 


“ Slave "—born slave, &c. “Cowherd”—He who herds cows and 
he who lives by rearing cows. “A friend of his family "—ancient 
friendship between (two families flowing in regular) succession from 
father, grandfather, &c. “Tillage ” is synonymous with ploughing. 
He who takes a share from the produce of cultivation “ is a laborer 
in tillage.” “Barber” means one who transacts the household 
business as well as a barber. '' Who offers himself."—He who offers 
himself completely in speech, mind and bodily deeds by saying I am 
thine. Among Südras the food of these slaves, &c., may be eaten. 
By the word “and ” in the original is included a potter also. Because 
of the following text: “The food given by his cowherd, barber, 
potter, the friend of his family, the laborer in the tillage, &c., and 
one who has offered himself as slave, may be eaten." 

Here ends the chapter on the duties of the Snátaka. 


CHAPTER VIL*— LAWFUL AND FORBIDDEN FOOD. 
Forbidden food for the twice-born. 


Having described so far the duties of a Snátaka Br&áhmana in 
the verses beginning with “He should not attempt to get wealth 
which would prevent the study of the Vedas” (verse 129; the 
author now describes the duties of the twice-born." 

YÀJNAVALKYA, 

CLXVII.—Food given without due respect, unlaw- 
ful meat, or which contains hair and insects ; or sour 
food or stale, or the leavings (of another man), or what 
has been touched by a dog, or on which a degraded 
person has cast his sight.—167. 

CLXVIIL— What has been touched by a menstruat- 
ing woman, or what has been publicly offered, food 
given by one who is not the owner, or what has been 
smelt by a cow, or the leavings of birds, or what has 
been wilfully touched with feet (these foods) let him 
avoid.—168. 

: MITAKSARA. 


* Without due respect" —that which is given to a respectable 
person without proper respect. “Unlawful meat” that (which is 
. not going to be used in exceptional circumstances such as) when 
“one’s life is in danger” (V. 179), &c., to be described later on and 
which is not the remains of the offerings to Gods, &c., and which is 
obtained (by killing animals) for one's own use only. “ Which 
contains hair and insects" that which contains or is mixed up with 
hair, insects, &c. "Sour food" means a substance which in itself is 
not acid, but which has become acid either simply by being kept for 


a long time, or by being mixed with other substance as well as being 

————— ———— ee MU 
* Compare this and the next chapter with 35th Canto of the Márkandeya 

Pur&nam, from which Yájüavalkya seems to have borrowed.— Tr, M 
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= 


kept for a long time, with the exception of curds &c. Because of 
the Safkha Smriti.:— 


“Let him not eat the food of sinners, nor what has been twice-cooked or which 
has turned sour or which has been kept for a whole night with the exception of 
Rágkhándava (a kind of sweet-meat), chukra (vinegar made by acetous fermenta- 
tions of grain, &c.,) curd, Ilump-sugar and transformation of wheat and barley-flour),” 


“ Stale"* what has been kept a whole night. “ The leavings "— 
the remnants of another man's meal “Touched by a dog" which 
a dog has touched. “On which a degraded person has cast his 
sight" which has been looked upon by the degraded &c. “ Mens- 
truating " a woman in her monthly courses, what is touched by her. 
The specification of “menstruating women” is here illustratite of 
the chandalas &c. Because of the Sankha Smriti :— 

“Let him avoid the food which is touched by an impurity, by an outcast or by 


a Chándála, a Pulkasa, a menstruating woman, a person having deformed nails or a 
leper.” 


* What has been publicly offered " what is given by crying out 
‘who is willing to eat’. “ Food given by one who is not the owner” 
that which belongs to another and is dishonestly given by the third 
person, as (stated) :— 


* The Brahmana’s food given by a Sfidra and a Südras' food given by a Bráhmana, 
both these should not be eaten. Eating these one should perform the Chándr&áyana 
penance.” 


(The reading adopted in the text is paryáydnnam meaning the 
food given by one who is not the owner) but if the reading be Par- 
yüáchántam (sipped) then the meaning is this that a sipped food 
should not be eaten, viz., a food in which the ceremony washing or 
(Gandfisa) rinsing the mouth after the meals has already been per- 
formed.{ As it has been ordained :— 


* Food should not be eaten subsequent to the rinsing of the mouth (gandusa) 


at the end of the meals, prior to áchamana (sipping of water before the commence- 
ment of food). 


If the reading be 'pár$váchántam' then the meaning is that 
when sitting together in the same line at the same dinner with 
others and a neighbour (pardvastha) has risen and performed the 
rinsing of the mouth (&chánta) then the other should leave off eating. 
Provided there is no demarcation by ash or water &c. (between the 
parties). The phrase “let him avoid" is (to be) added to all the 


z E. “qafta "having stood fora time or in some place; not fresh, stale, insipid.” 


TG * Or a food given ata dinner where a guest rises prematurely and sips water.” 
ühler. 


* Food eaten after the last áchamana at the end of meals." Mándalik, “A food 
left by a person after sipping ” M-W. E 


94 
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above. “So what has been smelt by a cow " what a cow has smelled. 
“The leavings of birds" what has been eaten or tasted by “ birds” 
by crows &c. “Touched by foot"— what has been intentionally 
touched by foot. He should avoid all these. 

The author now mentions: an exception to the prohibition of 


stale food. 
YAJNAVALKYA. 


CLXIX.—The stale and long kept food may be 
eaten (if) oily. So also the various preparations of 
wheat, barley and milk though not oily.—169. 


MITAKSARA. 

. “Food” eatables. ‘‘Stale but if mixed with oily substances 
like ghee (clarified butter) &c., is fit for use though it might have 
been kept long. While transformations of wheat, barley and milk 
such as sweet-meat ball, (barley meal), cheese, inspisated milkfi&c., 
though not oily and kept long, are fit for use. Provided they have 
not undergone any change (for the worse by being so kept) Because 
of the following text of Vasistha Smriti (XIV. 37). á 


“Let him avoid wheat cakes, fried grain porridge, barley-meals, pulse-cakes, 
oil, rice, boiled in milk and vegetables that have turned sour by standing." 


YÀJNAVALEYA, 

CLXX.—Let him avoid the milk of a cow that is in 
heat or during first ten days or who is without her calf 
as also of a camel of a one-hoofed animal, of a woman, of 
a wild animal and of a sheep. —170. 

MITAKSARA. 

* In heat" (sandhini) a cow covered by a bull is said to be in 
heat. Because of the following text in the Trikándi dictionary :— 
(Amarakosa II. 69).* 

“Know” that the vasa means barren and sandhini (in heat) means one covered 
by a bull.” 

She that does not give milk regularly (lit. that is milked after 
passing over the mere milking time) and she that suckles another 
calf are also called sandhini. 

“ During first ten days" whose first ten days after calving have 
not expired. “ Who is without her calf" whose calf has died. 

* The reading in the Amarakoga is as follows :— 


am isaer gagis Afat | 
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The phrase in the original “ Sandhini anirdasávatsá, is a com- 
pound of sandhini (in heat) anirdasá (non-expired ten days) and 
avatsá (without calf) Let him avoid the milk of such cows. 

The specification of sandhini (in heat)is illustrative (and is an 
allusion to) those who bring forth twins&c. As said by Gautama 
(XVI. 25). 


* Nor that of animals from whose udders the milk flows spontaneously (Sya- 
ndini), those that bring forth twins (yamalsu), and (of those giving milk while big 
with young), of those in heat." 


“ Syandint "—an animal from whose udders the milk flows 
spontaneously. “Yamalsu”’ she that brings forth twins. 

Similarly he should not drink the milk of goats and buffalows, 
cows whose first ten days after calving have not expired :—Because 
of the Vasistha Smriti (XIV. 35,) 


“ Nor that which cows, buffalows, and goats, give during the first ten days 
after giving birth to young ones.” 


The specification of milk includes also the prohibition of its 
preparations such as curds (butter &c.) For example by forbidding 
the use of meat it is not , reasonable to permit the use of the various 
preparations (made from it, e.g., extracts of meat, fatty oils &c.) But 
it is reasonable to permit the use of the (original) substance though 
its preparations be forbidden. By forbidding the use of milk (it 
follows) that ordure, urine &c. are not forbidden. 

* Of camel " produce of camel, e.g., milk, urine &c. ‘ One hoof- 
ed" mare &c. The produce of one hoofed animalis meant by the word 
** of one hoofed.” “ Of a woman” means the produce of women. The 
specification of “ woman " is illustrative of all animals having two 
udders except the goat. Asit has been ordained by Sankha. 


* The milk of all animals having two udders is not fit for use excepting (that 
of) the goat." 


* Aranyaka is one born in the wilderness. The milk of wild 
animals is prohibited. With the exception of the wild buffalow 
cow. Because of the text (Manu V. 9.) 

“The milk of all wild animals excepting buffalow cows.” 

“ Of asheep.” The produceof a sheep. The phrase “ let him 
avoid " (is to be) joined to each of the above. 

[The terms “ austra " “ ekadaph& " &c. is formed by the suffix 
* an " to the words ustra &c. meaning camel, 'eka-daphá meaning 
one-hoofed, whole (not cloven) hoofed, &c. such as the horse, the use 
of the suffix is here for the purpose of indicating that it has the force 
of indicating modifications]. All their products such as milk, urine 
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&c., are prohibited under all circumstances. Because of the Gautama 
Smriti (XVII, 24.) 


“ The milk of sheep, camels and of one hoofed animals must not be drunk under 


any circumstances.” š 
YAJNAVALKYA. 


CLXXI.—Food offered to Gods, sacrificial viands, the 
Sigru, the red, the incisions as well unhallowed meat, all 
plants springing from filth and the fungi.—171. 


i MITAKSARA. 
“ Food offered to Gods ” that which is prepared for the purpose 
of offering at Bali sacrifice. “ Sacrificial viands” that which is 


prepared for the purpose of sacrifice before the burnt offering (is 
commenced.) “The sigru ” soubhapjnna tree (Moringa pterygosper- 
. ma) “The red " the red exudations from trees. “ The incisions” ` 
the juices flowing on incisions in trees even though not of red color 
as said by Manu (V. 6.) 

* One should earefully avoid red exudations from trees and juices flowing from 
incisions.” 

Because red exudations have been specified, therefore the use of 
Assafostida, camphor &c., is not forbidden. ‘‘ Unhallowed meat.” 
The flesh of animals not offered at the sacrifice. 

" Plants springing from filth.” Plants springing from seeds 
eaten by men &c., and expelled with the feces, or plants growing on 
a dunghill, such as:—tanduliyaka (a polygonoides) &. “ Fungi ” 
the mushrooms. The phrase “let him avoid " is understood before 
every one of the above substances. 

YAJNAVALKYA. 


CLXXIL-—All carnivorous birds, the wood-pecker, 
the parrot, the peckers, the Tittibha, (Parra jacana, L.) 
the sárasa (crane), the one hoofed (animals). The swan 
and all those living in villages.—172. 

MITAKSARA. 

“Carnivorous " birds that habitually eat raw flesh such as 
vultures &c. “The wood pecker,’ the chataka. “ The parrot ” 
called also Kira. “ The peckers " those which feed striking with 
their beaks like hawk &c. “The Tittibha " a bird that makes the 
sound resembling tittibha. The sárasa crane is also called Laks- 
mana. “ The one hoofed” —like the horse &c. “Swan” is well known, 
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“ Living in villages " like pigéons &c. Let him abstain from these 


carnivorous animals &c, 
YAINAVALKYA. 


CLXXII.—The Koyasthi, the Plava, the chakráhva, 
the Baléka and the Baka crane and the scratchers, the 
Krisara, the samy4va ‘the páyasa, the aptipa and the Sag- 
kuli, which are not prepared for a sacrifice.—173. ` 


MITAKSARÁ. 


Koyasthi— The Krauficha bird. ‘‘ Plava " the water fowl 
'" Chakráhv& " the chakravaka (a bird). The Baláká and the Baka 
are well-known (varieties of crane.) ‘‘ The scratchers "— Those 
which feed by scratching with their toes. The chakoras &c., are gene- 
rally understood by this term, because the lávaka bird and the pea- 
cock &c. (though scratchers) are permissible food. The village cock 
is already prohibited by being included in the term “ those living in 
villages" (V. 172.) Let him avoid these birds like Koyasthi and the 
rest. 

Let him avoid the krisara, the samyáva, the páyasa, the apüpa 
and the Saskuli which are not prepared for a sacrifice, which 
are not prepared with the view of being offered to Gods etc. 
“The Krisara "—Rice boiled with sesamum and kidneybean (phase- 
olus mungo). “The Samyáva"—a preparation of wheat mixed 
with milk, ghee etc. and known as the Utkariká. “The Páyasa "— 
(a preparation of) milk and rice. “The Apüpa"—4A preparation of 
wheat boiled in oil (flour-cakes) “The wáskuli" is also a pre- 
paration of wheat boiled in oil. Though by the text “the food 
should not be cooked for self only” (V. 104) the non-sacrificial 
krisara etc. being included were already forbidden, the repetition 
here with specification is to show that there is greater penance in 
(transgressing this rule in the case of krisara etc.) 


YAINAVALKYA. 
F CLXXIV.—The sparrow, the raven, the osprey, the 
Rajjudâla (a kind of wild fowl), the web-footed birds, 


the Khafijarita and the unknown birds and beasts 
etc.—174. 
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MITAKSARA. 


“The sparrow "—The village sparrow though owing to its 
being a dweller of the village its eating is already forbidden (V. 104) 
the repetition here is for the purpose of showing its amphibious 
nature (viz. it lives both in villages and in wilds and both’ are for- 
bidden.) “The raven’’—-the jack-daw. “ The osprey "—-called also 
utkroda. “The Rajjudálaka "—The tree-cutter. “The web-footed " 
birds whose feet are web-shaped. This is a repetition of the species 
“swan” because there are varieties of swan that have not web- 

. Shaped feet. “ Khafijarita "—Khaüjana, the wag-tail. " The unknown 
birds and beasts "—those birds and quadrupeds whose species are 
not known. Let him avoid these t.e., the sparrow and the rest. 

YAIJNAVALKYA. 


CLXXV.—The blue-jays and red-footed birds; the 
butchers’ meat and ied meat and fishes. Having 


eaten these @nknowingly} let him fast for three 


days.—175. 
l MITAKSARA. 

* The blue-jay "—a bird that makes the sound of kiki, “The 
red-footed birds "—like drakes etc. “ Butchers-meat.”—Meat from a 
slaughter-house even of those animals that are allowed. “Dried 
meat” —dry flesh. " Fish "— Fish. Let him avoid these t.e., blue- 
jays etc. 

By the use of the word cha (and) in the text is implied lotus, 
hemp, safflower ete., because of the smriti texts :— 

* Let him not eat lotus, hemp, mushroom, safflower, the bottle gourd and those 
that spring from dung, the kumbhi plant, the Kunduka, the egg-plant, and the 
Kovidára plant. * 

“So also let him carefully avoid eating all flowers and fruits that grow out of 
season, and whatever has undergone any change from its natural condition. " 

“So also let him avoid eating the fruits of banyan tree, fig tree, the a$watha 
tree, the wood—apple, the Kadamba tree and the citron." 

By eating intentionally the above-mentioned (forbidden foods 
beginning with) the milk of the cow in heat ete., let him fast for 
three days; if he does so unknowingly then one day and night. 
Because of the Manusmriti (V. 20); — 

“In case he has eaten any other kind of forbidden food he shall fast for one 
day and night." : 


+ This verse is attributed to Usanain Paráiara Madhava (B.S.S. Vol, 1. pt. 
2. p. 375). There instead of Kunduka, the reading is Kambuka. 
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As to what has been ordained by Sankha :— 

“By eating the flesh of the Baka, the Baláka, the swan, the plava, the chakra- 
váka, the Kárandava, the house—sparrow, the pigeon, the dove, the pándu,* the 
parrot, the starling, the sárasa crane, the Tittibha, the owl, the heron, the red 
footed bird, the jay-bird, the vulture, the crow, the cuckoo, the sadvali,t the cock 
and the green pigeon let him remain without food for twelve days and nights and 
drink cow's urine mixed with barley." 


: That must be understood either to refer to habitually and 
wilfully eating for a long time or eating of all of them. 


YAJNAVALEKYA. 
CLXXVI.—Having partaken of onions, a village pig, 
mushrooms, a village cock, garlic and leeks, let him 
perform the Chándráyana penance.—176. 


MITAKSARA. 


“Onions "—a thick bulbed tubular plant resembling garlic. 
“The village pig."—The village hog. ' Mushrooms "—The serpent’s 
umbrella. “ Village-cock " is well-known. “Garlic ”—rasun, a thin 
white bulbed tubular plant. “Leek” resembles garlic and isa 
red thin bulbed plant. Having once “partaken” eaten wilfully 
these six let him perform the Chándráyana penance which will be 
described later on. The village cock and the mushrooms, though 
already prohibited before, have been repeated here to show that the 
penance (in the case of eating them) is the same as in (the case of 
eating) the onions etc. This refers to cases of wilful and long 
standing habitual eating. As said by Manu (V. 19-20). 

19. “A twice-born man who knowingly eats mushrooms, a village-pig, garlic, a 
village-cock, onions or leeks will become an outcast,” 


20. “ He who unwittingly partakes of any of these six, shall perform a Krichhra 
or the lunar penance (chándráyana) of ascetics. " 


The third book (of Yájüavalkya) must be consulted for the- 
description of the “ Lunar penance” of ascetics.! 
In the case of unwitting eating, the ordinance of Sankha§ may 
be followed :— 
“Let him drink for twelve nights cow’smilk if he has eaten garlic, onions, 
leeks, a village-pig, a village cock and a Kumbhi. 
Lawful food for the twice-born. 


* “A white Elephant. Tricosauthes dioeca, a species of shrub,” — 
This word, is formed by Pánini IV. 2. 88. Does it mean a bull here? Tv 
rans in and published ini i eries 
‘Ke pra p by the Panini Office in the series of 


§ In Parásara Mádhava a nearly similar í 5 nkha.Tikhi 
Smriti (B. 8,8. Vol II, part i. p. 49 ("id i verse is attributed to Saakha-Likhita 
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YAJNAVALKYA, 

CLXXVIL —Of the five-toed animals, the porcupine, 
the iguana-lizard, the tortoise, the hedge-hog ; and the 
hare; among fishes the Simhatundaka and the Ro- 
hita.——177. 

CLXXVIII.—So also the páthína, the Rajiva, the 
sasalka may be eaten by the twice-born classes.—178 


MITAKSARA. 


“Porcupine ”—(called also in Sanskrit) dvávit (dog-like.) " The 
iguana "—an animal resembling lizard but bigger. “The tortoise "— 
called also Kürma. ‘The hedge-hog”—called also dallaki (in 
Sanskrit). “The hare” is well-known. Of the five-clawed animals 
i.e., among dogs, cats, monkeys, etc., the above-named porcupine 
and the rest may be eaten. The cha (“and”) in the original shows 
that the rhinoceros is also included as said Gautama (XVII. 27). 

* And five-toed animals must not be eaten, excepting the hare, the hedge-hog, 
the porcupine, the iguana, the rhinoceros, and the tortoise.” 

8o also Manu (V. 18) :— 

* Tho porcupine, the hodge-hog, the iguana, the rhinoceros, the tortoise and the 


hare they declare to be eatable, likewise those (domestic animals) that have teeth 
in one jaw only excepting camels.” 


-As to what has been ordained by Vasistha (XIV. 47). 


“But regarding the rhinoceros (and the wild bear) they make conflicting 
statements declaring rhinoceros flesh uneatable, that refera to other occasion than 
at oblations to the manes (i e., at Sraddha it is lawful). Beeause of the declaration 


of meritorious fruit (by offering it in) Sraddha :—“ In Sráddha the offering of the 
flesh of the rhinoceros serves for an endless time.” 


So among the fishes the Simnhatundas &c., may be eaten. “The 
Suhhatunda." — The lion-mouthed (fish). ‘“ The Rohita."—The Red- 
colored ; “the Páthina" called also Chandraka. “The Rajiva” is 
of a lotus-color. “The sasalka" one that has “salkas” (scales) 
resembling mother of pearls. 

These Simhatundas may be eaten when properly used (by being 


previously offered in a sacrifice) : as (says) Manu (V. 16). 

“But the fish called páthina and that called Rohita may be eaten, if used for 
offerings to the Gods or to the manes; one may eat likewise Rájivas, Simhatundas 
and sagalkas on all occasions," 

The specification of the twice-born (in the text) is for the pur- 
pose of excludigg the Sadras. 


General Law of Food 
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YÀJNAVALKYA. 
CLXXVIII contd.—Hear now the precept as to the 


eating and avoiding of flesh.—178. 
MITAKSARA. 
Beginning with the verse : —“ Food given without respect &c." 
(V. 167) and upto this, the author has described the duties of the 
twice-born, he now describes the duties (common to all) the four castes 
(by addressing as follows). ; 
* O sages! Sámasrava and others hear now the rules with re- 
gard to the eating of meat (properly) sanctified by sprinkling water 
over it with the recitation of sacred formulas as well as the rules with 
regard to the avoidance of such meat not so sanctified or which is 
forbidden. ‘Such rules are the result of a mental resolution in the 
shape of a bow such as’ “I will not eat any meat except such as is 
properly sanctified by the sprinkling of water over it with the reci- 
tation of the sacred formulas." 
The author now propounds the law with regard to such eating. 
YAJNAVALEYA. 

CLXXIX.—One may eat meat without incurring 
any guilt when one's life is in danger, (when engaged) 
in Sráddha, when it has been sprinkled with water while 
mantras were recited, when Bráhmanas desire one's 
doing it, or when it has been properly offered to Gods 
and the pitris.—179. 

MITAKSARA. 

He may eat meat according to rule in case when through want 
of food or being over-powered with disease, life cannot be saved . 
without the eating of meat. Because thereis the following precept 
relating to protection. "Let him protect himself on all occasiona 
(at all costs).” 

As also the following precept forbidding death :— 

“Therefore O dear, let him not wish death before the term of his span of 

natural life." 

So also when invited to Sráddha, he should eat meat according 
to the rule. Because it is ordained that guilt is incurred by so 


refusing to eating meat. As in MANU (V. 35.).— 
“But a man who being duly engaged to officiate or to dine at a sacred rite 
refuses to eat meat, becomes after death an animal during twenty-one existences.” 


" Sprinkled with water "—meat sanctified according to the vedic 
3b 
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preparatory rite called “sprinkling of water” and which is the 
remaining portion of the ablution offered in an animal saerifice such 
as Agni Someya. He may eat such meat. By refusing to eat, the 
sacrifice can not be completed.  ' 

* When Bráhmanas desire" what has been prepared for the 
sake of feeding the Bráhmanas, for the purpose of offering to Gods 
aud the pitris; by eating the remnants of such offering he does not 
participate in any guilt. So aleo by eating the remnant of the meat 
prepared for maintaining the dependants as in MANU (V. 22). 


“Beasts and birds recommended for consumption may be slain by Bráhmanas 
for saerifices and in order to feed those whom they are bound: to maintain ; for 
Agastya did this of olg." 


“Without incurring any guilt."—By saying that there is. 
merely an absence of guilt it is shown that eating the remnant 
of the meat offered to guests and the rest has been simply permitted, 
and is not like unto the eating of the meat sanctified by sprinkling 
water over it with the recitation of mantras and the rest obligatory 
rules or Niyama (which latter kind of meat must be eaten.) So also 
because with regard to the flesh of the animals not forbidden such as 
the hare ete., it is declared that they even may not be eaten except 
when one's life is in danger, therefore, all the rules and prohibitions. 
in connection with (the eating or non-eating of) flesh must be known 
to apply to the Sudras also. 

Now the author censures by the following amplification 
(Arthaváda) the eating of meat on which water has not been’ 
sprinkled with the recitation of mantras and. which is forbidden by. 
the text as unlawful meat, (V, 167). 

YAJNAVALKYA. 
CLXXX.—-That evil doer who slays beasts unlaw- 
fully sball dwell in horrible hell as many days as there 
are hairs on the body of the slain beast.—180. 


MITAKSARA. 

He who slays a beast “unlawfully ” not with the view of 
offering to gods etc., shall live in horrible hell so many days as there: 
are hairs on the body of that slair animal. By the word “ slays ” 
eight kinds of slayers must be understood as described by MANU 
(V. 51.)-- 


“He who permits the slaughter of an animal he who eats it up, he who kills 
it, he who buys or sells meat, he who cooks it, he who serves it up and he wha eats- 
it, must al! be considered as tho slayera of the animal,” 
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The author now declares an injunction for avoiding the eating 


of meat. 
YAINAVALKYA. 


CLXXXI—He obtains all his desires, earns the 
fruit of horse-sacrifice though living in the house that 
Bráhmana becomes Muni (a sage) who avoids the eating 


of meat.—181. 
MITAKSARA. 

He who is true in his resolution “I will never eat flesh except 
when it has been sanctified by sprinkling of water with the recitation 
of mantras &c.,” obtains all desires and finds no obstacles while 
engaged in accomplishing them. Because his heart is pure. As said 
Manu (V. 47). 


“ He who does not injure any creature attains without an effort what he thinks 
of what he undertakes and what he fixes his mind upon," 


These are concomitant (secondary) results. The author declares 
the principal fruit :—“ He obtains the fruit of horse-sacrifice.’ This 
is with regard to annual ritual observance.* Because of Manu 
(V. 53). 

“He who during a hundred years annually offersa horse-sacrifice, and he who 
entirely abstains from meat obtain the same reward for their meritorious conduct," 


So also even dwelling in the house, all the four classes, 
Braéhmanas &c., become honorable like Munis (sages) by refraining from 
meat. This rule does not relate to the meat that has been already 
forbidden, nor also to the meat which has been sanctified by the 
sprinkling of water over it with the recitation of mantras. But it is 
applicable to those kinds of meat that were made permissible on 
account of their being the remnants of the offerings to guests &c., 
because they are the remainders (after deducting the first two sorts 
of meat). 

Here ends the chapter on lawful and Forbidden food. 


* egy here means “a solemn vow or determination to perform any ritual 
Observance,”—M.-W, 


CHAPTER VIIJ—On THE PURIFICATION or THINGS. 
On the purification of untensils. 


The author now declares the purification of things. 
YAJNAVALEYA. 

CLXXXII.—Of golden and silver (vessels), things 
produced in water, sacrificial vessels, the stone-vessels, 
vegetables, ropes, roots, fruit, cloth, split bamboo, hides. 
—182. 

CLXXXIIL—Of vessels and chamasas the purifi- 
cation is said to be by water, and of the Charu, Sruk, 
Sruva, and oil vessels by hot water.—183. 

MITAKSARA. 
© Golden "— made of gold. “ Silver "—made of silver. “ Produc- 
ed in water "— pearl, conch, shell, mother of pearl &c. “Sacrificial 
vessels "—the sacrificial mortar &c., on account of their being asso- 
ciated with the (sacrificial) grahas &c. “‘Grahas” (lit: seizing 
vessels) ladle &c.* “Stone vessels "—like flat stones for grinding 
spices &c. “ Vegetables "—pot herbs &c. “ Ropes "—made of ropé. 
* Roots "—ginger &c. “ Fruits” —mangoes &c. “ Cloth ’—garment.- 
*Split-bamboos"—Baskets made of split bamboos &c. ‘Hides’—of 
goats &c. The specification of split bamboos and hides is illustrative 
of the things manufactured out of these raw materials such as 
umbrellas belts &c. “ Vessels "—vessels to sprinkle sacred water &c. 
“Chamasas ”— sacrificial cups &c. These golden vessels and the 
rest if free from stains and if they have only been touched by the - 
leavings of food are purified by washing with water. “Chara "—the 
pot to cook charu (sacrificial rice) “Sruk and Sruva"T are well- 
*'* Tho sacrificial vessel used at the Sodasi ceremony, (Le. a libation consisting 


of 16 Grahas)". OW. 

f €* "asortof large wooden ladle (used for pouring clarified butter on a 
sacrificial fire; and probably made of Palása or Khadira wood and about as 
long as an arm, with a rceptacle at the end of the size of a hand; three are enume- 
rated viz., juhu, uphabhrit, and dhruva)." M.-W. 

aa “a small wooden ladle with a double extremity, or two oval collateral 
excavations, used for pouring clarified melted butter into the large laddle or *.*; 
sometimes also employed instead of the latter in libations.” M.-W. 
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known (sacrificial ladles of that name) ‘‘ Oil vessels” —containing 
oil such as Prásitra-harana &c.* 


These when free from stains are purified by hot water as 
ordained by Manu (V. 112). 

* A golden vessel which shows no stains, becomes pure with water alone, like- 
wise what is produced in water (as shells and coral), what is made of stone and a 
silver vessel not enchased.” 

* Not enchased "—-whose cavities are not filled with impurity. 
As regards the purification of vessels stained (with impurity) 
the ordinance of Manu must be followed (V. 111). 

* The wise ordain that all objects made of metal gems and any thing made of 
stone are to be cleansed with ashes, earth and water," 

As the ashes and the earth produce the same effect it is optional 
(to use any of these two). But water must always be used. More 
over this must also be seen. Let him scrape the vessel touched by 
the mouth of a crow &c., or rubbed by the mouth of a black bird. 
Let him not use again a vessel licked by the mouth of a beast of prey. 


This is with the exception of cats &c., as ordained by Manut. 
* The cat and the ladle and the wind are always pure," 


The purification of sacrificial vessels. 


CLXXXIV.—(Similarly) of the sphya, the win- 
nowing basket, the deer-skin, the grains, the pestle, the 
mortor and the cart. Of solid things and of large 
quantities of grains and of cloth (the purification is) to 
sprinkle them with water.—184. 


MITAKSARA. 


" Sphya "t adamant, a sacrificial instrument. “ Cart ”— carriage, 
The rest are well-known ; these are purified by hot water. The repe- 
tition of the word “skin” is to indicate the specific hide-which is a 
eee 
* Prasitra-harana lit : food bearer is an oblong sacrificial 
catechu of the form of a cow's ear (Tr). d AEEA CE ACeCls 
** Prásitra, the portion of Havis eaten by the Brahman at a sacrifice.’ M, W. 


ü Ww Prásitra-hürana, a vessel in which the Brahman's portion of Havis is placed." 


1 This verse is not to bo found in any printed edition of M i $ 
Madhava it is attributed to Bpihaspati and: Hárita (p. 190, Vol. feet Loe the 


t"An implement used in sacrifices (described as a flat vj 
like a sword for stirring the offering of boiled Hee Of Gece a iue te 
trimming the mound used as an altar)" M,-W. i : 
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sacrificial instrument. ‘ Of solid things "—among the above-enumer- 
ated objects which require purification and of large quantities of 
grain and of cloth. The specification of cloth is illustrative of all 
the above-enumerated objects requiring purification. The purifi- 
cation of the above-mentioned objects requiring purification and of 
grain and cloth &c., when in “large quantities " t.e., when made in 
great heaps is by sprinkling water over them. Large quantity is 
relative with regard to the quantity defiled by touch. This is what 
has been said that when there are heaps of grains or cloths and a 
small portion of them are touched by a Chandala &c., and a large 
portion of them are untouched then the purification of the quantity 
touched is by the method first described and the purification of the 
rest is by sprinkling them with water. So also in another Smriti:— 
* When a portion of a heap of grain or cloth &c. has been rendered impure that 
much only must be taken away, the rest is purified by sprinkling with water." 
When again the proportion of the portion defiled by touch is 
great the portion not touched is small, then all must be washed. 


As said by Manu (V. 118.) 

“The manner of purifying large quantity of grain and of cloth is to sprinkle them 
with water, but the purification of small quantities is prescribed to take place by 
washing them.” 

- ' When the quantities of the touched and of the untouched are 
equal, the purification is by sprinkling them with water. 

By ordaining that the manner of purifying large quantities is 
to sprinkle water over them (it followed) that the purification of small 
quantities was by washing them. The reason, therefore, of repeating 
that the purification of small quantities is by washing them is for 
the purpose of stopping the washing in cases when (the touched and 
the untouched) are equal in quantity, when it is impossible to dis- 
tinguish what portion has been touched and what has not been 
touched the whole must be washed, in order to remove the possibility 
of the unwashed portion being also tainted. 

The Nibandhakáras (treatise-writers) say that grains, cloths 
&c., which have been carried by many persons and some of which are 
touched and the rest untouched are purified by sprinkling water over 
them. ` 

Having described the manner of purification of objects not 
stained but merely defiled by contact, the author now describes the 
purification of stained objects. 


The purification of stained vessels, 
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a TN E 
YAJNAVALKYA, 

CLXXXV.—By plaining (are purified) the objects 
made of wood, horns and bones, the objects made of 
fruits (i.e., fruit-shells) (are purified) by brush made of 
cow’s hairs (of the tail). In performing a sacrificial 
work the sacrificial objects (are purified) by the sprinkl- 
ing of water by the hand.—185. 


MITAKSARA. 


Of objects made of wood. “ Horns " of sheep, buffaloes &c. 
“Bones” of elephants, wild boar, conch &c. By specification of bones 
is also included teeth. These when stained by leavings of food, oil 
&c., are purified by earth, ash, water &c., till the stain is removed be- 
cause of the general rule of purification (Manu, V. 126.) 

* As long as the foul smell does not leave an object defiled by impure sub- 
stances and the stain caused by them does not disappear so long must earth and 
water be applied in cleansing inanimate things.” 

* Plaining "is the purification by removing away so much of 
the particles (of the surface as has been rendered impure.) “ Made 
of fruits "—Vessels made of the shells of the fruits of Bael, gourd, 
cocoa-nut &c. Their purification is by brushing them with cow’s 
hair. . 

The sacrificial vessels like sruk, sruva &c., at the time of being 
employed in sacrificial works ought to be rubbed with the right hand 
or with the sacred grass called Dürva (kusa, poa, cynosursides) or 
with the ends of the Pavitri (strainer) according to Sástra, because it 
(such rubbing) is a part of sacrifice. 

These are Srauta examples. Other vessels also of gold &c. while 
employed in smárta and profane works, though already cleansed 
(must be so rubbed at the time of using them), because (such rubbing) 
it is a part of the ceremony. To show this, the above special rule 
has been enjoined viz., those vessels which form part of a sacrifice 
though already cleansed should be rubbed with the end of the Pavitri 
because it is for the sake ofsacrament (and is a preparatory ceremony 
making the vessel fit to be used in the sacred work). 

The author now describes some special means of removing- 
strains of certain objects which have been stained. 


/ The purification of clothes. 
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. YAJNAVALKYA. 

CLXXXVI.— Woollen and silken stuffs (are purified) 
with alkaline earth, water and cow’s urine ; amsupattas 
with Sri fruit, and blankets with pounded arista fruit. 
—186. 


MITAKSARA. 


Stains are removed by washing the object with water or cow’s 
urine and alkaline earth. 

“ Woolen "—made of wool. “ Silk ” made of cocoons such as 
Tassar &c. These are purified by washing them as described above. 
* Water and cow’s urine" being in the plural number in the original 
indicates (that the object must be first washed with water, then with 
cow's urine) and lastly again with water. “ Amsupatta (a kind of 
cloth) made of the threads of the barks of trees. ‘‘ With Srt fruit ” 
—With Bel fruit. “ Blankets " made of the wool of the hilly goat. 
“With the arista fruit* with the froth of arista fruit and water and 
cow’s urine. The phrase “is purified " is understood (after each of 
the above.) 

This rule must be understood to be applicable to cases where 
the impurity is caused by the contact with the leavings of food and 
oily substances. In cases of lesser contact with impurities (the puri- 
fication is) attained by sprinkling the substance with water. Because 
(the above-mentioned substances on account of their fine texture) can- 
not bear washing and because the object of purification is always to 
preserve the substance without destroying it. And so also Devala 


having premised :— 

“ Woollen and silken stuffs, blankets, pattás, linen and woven silk require 
softer methods of purification (such as) by drying or sprinkling water &c.,” goes 
on to say :— 

* These when defiled with impurities should be washed by the following spe- 
cial method of purification, that is by decoction of barley with alkaline fruit juice.” 


The purification of san (hemp) is like that of linen because it 
belongs to the same class. 

By specification of woollen stuffs &c. is meant also the inclusion 
of quilts &c., made of those materials. They also when slightly defiled 
by mere contact with impurities are to be washed. Not so when be- 
smeared with impurities. Because of the following text of Devala :— 


* “ The soap-berry tree, sapindus detergens, Roxb, the fruits of which are used 
in washing.” M. W. 
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The quilts, the pillows and the clothes dyed with (vegetable) colors obtained - 
from flowers being dried in the sun for a short time should be brushed with hands 
and then having sprinkled them with water, may be employed in their respective 
use. These when they become very unclean should be properly (and completely) 
purified,” 

“ Colors obtained from flowers” such as saffron (crocus sativus) 
safflower (Carthamus tinctorius) colors, &c. By specification of colors 
obtained from flowers is also meant to be included the dyes of 
turmeric, &c., which cannot bear washing. But not those of madder 
(Rubia manjistha’, &c., because these can bear washing. 

Sankha also has declared :— 


* Colored stuffs (or coloring stuffs) become pure by sprinkling them with water." 
YAIJNAVALKYA, 

CLXXXVII.—The linen cloth (is purified) with 
the paste of white mustard, an earthen vessel by 
a second burning. The hand of an artisan is pure, so 
(is every vendible commodity exposed) for sale and 
the food obtained by begging : and so also the mouth of 
a woman.—-187. 

MITAKSARA. 


The “linen cloth "—cloth manufactured of the threads of the 
plant (Linum usitatissimum, called in Sanskrit kgumá) becomes pure 
by washing with the paste of white mustard, water and cow's urine. 
Earthen vessels like pots &c., become pure by a second burning. 
This is the rule only in cases of impurities causing out of the contact 
with the leavings of food, oily substances &c. Because there is 
a Smriti text (Manu V. 123) :— 

* An earthen vessel which has been defiled by spirituous liquor, wine, ordure, 
saliva, pus or blood cannot be purified by another burning:" 

When defiled by the contact of Chándálas &c., they must be 


abandoned, as said Parásara.* 
* Grains so also clothes deflled by the touch of Chándálas, become pure by 
sprinkling them with water, but earthen vessels by. abandonment.” 


* Artisans "— Dyer, washer-man, cook &c. Their hands are 
always pure. 'The purity is relative to their peculiar department 
of work. Such as washing of clothes in spite of impurities arising 

* This verse is not found in the text of Par&éara, but in Mádhava's commentary, 
vide B. S. S., Vol. IL, part I., p. 177. This shows that Vijiidnesvara, the author of 


the commentary, was posterior to Mádhava. 
36 
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* out of birth or death (in the family of the washerman.) So also in 
another smriti.* 
* Artisans, artists, physicians, female slaves and male slaves as well the king’s 
and the royal servants are declared to be always pure.” 

* Vendible commodity "—Barley, rice &c., which are to be 
purchased and are to be sold. "They do not become impure though 
handled by various persons desirous of purchase. Also if there is 
any impurity arising out of birth or death (in the family) of the 
vendors (the vendibles do not become impure thereby.) 

** Food obtained by begging "—The collection of food through 
begging. They are not defiled by coming into the hands of a 
Brahmachári &c., or by being given by women who have not 
performed the purificatory ceremony of áchamana (sipping of water) 
and therefore impure ; : 

So also the mouth of a woman at the time of intercourse is pure. 
As Smritit declares :— 

* Women while in the act of sexual intercourse (are pure).” 
The purification of Land. 
The author now describes the purification of land. 
- YAJNAVALEYA. 

CLXXXVIII.—Land is purifed by sweeping, by 
burning, by time, by cows' walking over it, by sprink- 
ling, by scraping and by smearing. The house by 
sweeping and by smearing.—188. 


MITAKSARA. 


“ Sweeping ” is the clearing away of dust, straw &c., by the 
broom. "Burning" with straw, fuel, &c. “Time” that period of 
time during which the defilement (arising out of) besmearing &c., 
(with impurities) would of itself be removed. “ Cows’ walking over it” 
being trodden by the feet of the cows. ‘“‘ Sprinkling " or pouring of 
cows’ milk, cows’ urine, cow-dung and water. “Scraping "—planing 
or digging. "Smearing" with cows’ dung &c. 

By these methods whether severally or conjointly the land 
which is impure, defiled or unclean is purified. 


» This is attributed to Prachet& in Par&éara—Madhava, B. S. 8., Vol, I, part IL 


pP 256. 
t Vasistha XXVIIL 8, 
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So also Devala :— 
“That land where a woman parturates, where one dies or where one is burnt 
or where a Chándála has dwelt or where fæces, &c., are collected or where there is 


& heap of filth is said to be an impure land." 
“ The land touched by dogs, hogs, asses, camels, become “defiled.” It becomes 


“ unclean " by charcoal, straw, hair, bones &e, 
Having thus enumerated the three sorts of land which require 
purification, viz., impure, defiled or unclean lands, the author (Devala) 


further declares the method of purification : — 
“The impure land is made pure by four or five (of the above methods), the 
defiled land by three or two of the said methods and the unclean land by one." 


Where dead bodies are burnt, and where a Chándála has 
dwelt these two sorts of land become pure by all the five methods 
(taken jointly that is) by burning, time, cow-walking, sprinkling 
and scraping. Where men are born, where they die and where 
there is an excessive accumulation of feces, such places are purified 
by the remaining very same methods enumerated above with the 
exception of burning, 4e, by four methods. The land on which 
dogs, hogs and asses have dwelt for a long time is purified by 
three methods, viz., walking of cow, sprinkling and scraping. And 
that on which the camels, domestic cocks &c., have dwelt long, is 
purified by sprinkling and scraping. That land on which charcoal, 
straw, &c., has been kept for a long time becomes pure by scraping. 
Sweeping and smearing are to be taken always in conjunction with 
the above processes. 

Similarly a house is purified by sweeping and smearing. The 
separate mention of the house is for the purpose of showing that 
sweeping and smearing must be daily performed * 

The purification of food smelt by the cow, &c. 
YAJNAVALEYA. 


CLXXXIX.—In order to purify food which has 
been smelt by cows; so also that which is defiled by. 
hair, flies or insects ; water, ashes or even earth must be 
scattered over it.—189. 


MITAKSARA. 
“Smelt by cows" defiled by the breathing over of cows. 
“ Food ” all sorts of edibles "so also that which is defiled by hair, 
flies or insects.” By specifying hair, downy hair &c., are also 
included. “ Insects ”—ants, &c. In order to purify (the food so 
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defiled) water, ashes or earth should be scattered over it as far as 
possible. As to what Gautama (XVII. 8-9) has said :— 


* Food in which a hair or an insect has fallen is never to be eaten.” 

That refers to the food cooked with hair and insect and not 

merely one defiled by contact with these impurities. 
The purification of Tin, Lead, &e. 
YAJNAVALKYA., 

CXOC.— Tin, lead and copper (is purified) by alka- 
line substances, acids or water; brass and iron by 
ashes or water and the liquids become pure by flowing 
over.—190. 

MITAKSARA. 

“Tin, &c.” are well-known metals. Their purification is to 
be made either by alkali and water or by acid and water or 
merely by water or by several or all of these processes according to 
(the extent and nature of) the defilement. “Brass and iron” are 
purified by ashes and water. By specifying “ brass” is also included 
“pewter metal" because they have common origin. This rule of 
purification of brass &c., by acids, water &c., is not obligatory, but 


declaratory. Because of the general ordinance :— 
“The common rule for the purification of objects is said to be this—anything 
by which the impurity. of a substance is removed is said to be its purifier,” 


Therefore, when copper &c., are defiled by being besmeared 
with (the leavings of food) impure water &c., it being possible to 
remove such impurities by other methods, it is not obligatory to 
perform their purification by acids and water &c. Therefore, Manu 
has ordained generally (V. 114). 

“Copper, iron, brass, pewter, tin and lead must be cleansed, as may be suit- 
able (for each particular case) by alkaline substances, acids or water.” 

As to the text :—‘“‘ Brass is purified by ashes and the copper 
becomes pure by acids.” That refers to the superlative degree of 
purification for those objects like copper &c., and does not exclude 
other processes of cleansing. Where there is an excessive degree of 
impurity, there the rule of purification by acids, water &c., becomes 
applicable. Because of the following Smriti.* 

“Brass vessels smelt by the cow or what are defiled by (the touch of) a 
Südra becomes pure by ten (times rubbing) with alkali. So also those touched by 
dogs and cows.” 


——————————————— 
* Parásara, Práyas, VIT, 23-24 B. S. S. Vol. II. pt. 1. p.172. There it js referred 
to S&t&tapa Smriti If. 61. The readings are a little different from the Mit&áksart. 
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* The liquids become pure by flowing over ”—“ liquid "—fluid 
substances like clarified butter etc., whose quantity is greater than a 
prastha (forty-eight double hand-fuls) when defiled by dogs, crows 
&c., or when touched by impure substances become pure by flowing 
over. Whena vessel containing the liquid tobe purified is filled 
with the same kind of liquid to the brim, till it overflows, that pro- 
cess is called flowing over—The phrase “ becomes pure ” is under- 
stood. In cases of small quantity of liquids they must be abandoned. 
The measure of smallness is to be known relatively to place, time 
&c. As said Baudhayana :—Prasna I. (Adhyáya 4. Kandika 8 53.) 

“(A eleverman) * * * shall perform the rites of purification after having fully 
considered the time and the place of defilement likewise himself as well as the object 
to be eleansed, and the substance to be employed, the purpose of the objects, the 
eause of the defilement and the condition of the thing or the person defiled.” 

Liquids rendered impure by the falling in of insects &c. should 
be strained. As said Manu (V. 115). 

** The purification prescribed for ail sorts of liquids is by straining them," 

Straining is the process of passing a liquid from one vessel 
to another through acloth. Because otherwise it is impossible to 
remove the insects &c. 


Honey, water &c., though contained in the vessel of a Sidra 
become pure by pouring them into another vessel. As ordained by 
Baudhá&yana * (I. 6. 47.) 

“ Honey, water, milk and its various modifications become pure by being 
poured from one vessel into another,” t 

Honey, clarified butter &c., when obtained from the hands of a 

low-caste man ought to be poured into another vessel and heated 


again as ordained hy Sahkha:— 
* Food prepared by clarified butter should be cooked a second time. So also 
all oily substances and liquids that resemble oil.” 


The author having thus declared the method of purification of 
gold, silver &c., which form the subject matter of discussion in this 
chapter from certain kinds of uncleanliness such as caused by 
coming in eontact with the fragments of food, oil &c., now describes 
their purification when defiled by impure substances (filth). 


* Mysore Govt. Oriental Series, p. 104. But I. 6. 16. in Dr. Hultzseh's Edition, 
L 6. 49 in Anandásram Edition, 

[Bühler (S.B E, XIV. p. 191) translates it as follows :—“ Hydromel and 
preparations of milk (are) purified by pouring them from one vessel into another." 
Hydromel, i.e., Sour milk, honey, clarified butter, water and grain. 
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YAJNAVALKYA. 

CXCI.—Objects defiled by impure substances be- 
come pure by earth and water to remove smell &c., what 
has been commended by word, what has been washed 
by water and that about which one is ignorant, are 
always pure.—191. 

MITAKSARA. 


“Impure substances ”°—bodily excretions such as feces, oily 


exudations, semen &c. The following are the impurities as explained 


by Manu, Devala &c. : 

“Oily exudations, semen, blood, the fatty substance of the brain, urine, fæces, 
the mucus of the nose,the ear-wax, phlegm, tears, the rheum of the eyes and 
sweat are the twelve impurities of human bodies." (Manu V. 185.) 


So also (Devala.) :— . 

" Human bones, corpse, fæces, semen, urine, menstrual discharges, oily exuda- 
tion, sweat, tears, the rheum of the eyes, phlegm, spirituous liquor are said to be 
impure substances." : 

Objects defiled or besmeared with these oily exudations &c., 
(are meant by the phrase) “objects defiled by impure substances.” 
Their purification must be performed with earth and water. (So 
long as) the (foul) smell is not removed— 

By the phrase Et cetera is meant the inclusion of stains also as 
declared by Gautama (I. 42) :— 

“Purification from defilement by impure substances has been effected when 
the stains and the bad smell have been removed.” 

In all sorts of purifications, the removal of stains and bad 
smell must primarily be performed by earth and water. When 
these prove ineffectual then by any other process. 

That should be done by first using water and afterwards earth 
as ordained by Gautama. 

The specification of oily exudations &c., is for the purpose of 
demonstrating the impure nature of all the substances (enumerated 
under the same category and is not for the purpose of showing the 
extent of defilement) caused by them severally is equal. Because 
there is the following special mode of purification ordained in certain 
cases of defilement by some of the above (Manu V. 123):-— 

“An earthen vessel which has been defiled by spirituous liquor, urine, ordure, 
saliva, pus or blood cannot be purified by another burning.” 


From the text “these are impure substances when they become 
separated from the body” it follows that only those are impure 


mo 
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which hgve become detached from the body and not those which 
remain at their proper place in the human body. When any portion 
of the human body above the navel with the exception of the 
hands is rendered impure by contact with impure substances one 
must bathe, as said Devala :— 

“A person must perform bathing if he has touched human bones, oily exuda- 
tions, fæces, menstrual discharges, urine, semen, marrow, or blood of another." 
Having touched the same substances which are one's own excretions, a person 


becomes pure by washing (thoroughly that part of) his body and by (performing 
the ceremony of) sipping water. So also :— 


* Whenever a portion of the body above the navel is rendered impure with the 
exception of the hands, one must bathe; when auy portion below (the navel is so 
rendered impure) one becomes pure by washing that portion and sipping water." 

Where even after performing the prescribed purification one 
is not mentally satisfied and entertains doubts as to the sufficiency 
of such purification, there the purification takes place by com- 
mending with the word. 'The sense being that he becomes pure 
when a Bráhmana has said to him “ There thou art pure." 


“Washed by water"— where purity cannot be obtained by 
(any of the above) demonstrated methods, then that is purified by 
washing. That which cannot bear washing must be sprinkled with 
water. 


“ About which one is ignorant are always pure "— That which 
is defiled by cows &c. and is used (by any one) without ever knowing 
(of such defilement) is always pure. The meaning is that by using 
such substances there is no invisible (7.e., spiritual) fault committed. 


(An opponent raises a doubt):—Does not the following text 
contradict (the above statement of yours that no invisible fault is 
committed by ignorantly using such defiled object) ? 


* Once a year a Bráhmana must perform a krichhra penance, in order to atone 
for unintentionally eating (forbidden food) but for intentionally eating (forbidden 
food he must perform the penances prescribed) specially." (Manu V. 21). 


The (above text proves that) invisible fault also (is committed) 
because it lays down (the rules of) penance. 


(We reply) This is not so. Because the penance is ordained 
only in cases of eating (forbidden things); but no fault is commit- 
ed by using (such things in any other way ; our contention being he 
who uses such things commits no fault). 


The purification of water, flesh &c. 
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YAINAVALKYA. 

CXCII.—Water sufficient in quantity in order to 
slake the thirst of a cow, which is in its natural condi- 
tion and is collected on ground is pure. So also the 
flesh (of an animal), killed or thrown down by dogs, 
Chándálas, carnivorous animals, &c.— 1992. 


MITAKSARA. 

“ Collected on ground ”—water which is on land and which is 
sufficient to satisfy the want of one cow which is not touched by a 
Chándála &c., which is in its natural condition, that is, which has 
not undergone any change for the worse with regard to its form, taste, 
smell and touch, is “ pure ” i.e., is fit for performing the ceremony 
of dehamana with. The phrase collected on the ground is used to 
declare the non-pure nature of the water which is collected when on 
an impure ground and is not employed to show that the water in 
the firmament is pure, nor that which is drawn out (of some reservoir 


&c.), because of the following text of Devala. 

* Water that has been drawn out becomes pure if brought within a pure vessel. 
Water that has been kept for one night must be thrown away, though otherwise 
pure," 

So also there is no fault in the water of a tank made by a 


Chándála &c. Because of the following text of Satatapa :— 
“Having bathed in or drank of a well, a defile, or a tank made by an out-caste 
there is no penance.” : 


So also the flesh of animals killed by dogs, Chándálas, carni- 
vorous animals &c. are pure. By mentioning of the phrase “‘et cetera" 
in the above included the pulkasa &c. The specification of the 
word killed is for the purpose of forbidding the flesh which has been 
eaten by the dogs &c. 

Purification of fire &c. General purification. 
YAJNAVALKYA. 


CXCIIL—The rays (of light), fire, the dust, the 
shade, a cow, a horse, the earth, the wind, drops of 
water and flies are pure to the touch ; the calf when 
sucking (for milching) is pure.—193. 

MITAKSARA. 
“The rays” —of the sun &c. of the luminous objects. “Fire” is 
well-known. “ Dust ”—except (such as has been contaminated) by 
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contact with goats and the rest. Because of the mentioning of the 
following evil:—“ Life and wealth are destroyed by the contact 
with the dust (raised by) dogs, crows, camels, asses, owls, pigs, the 
domestic birds, goats.” . 

“The shade" of trees &c. in the act of ablution &c. “A 
cow, a horse, the earth’ or land, the air or wind ; “ drops of water ” 
(or dew (?)) drops (not) the drops as come from the mouth, they being 
mentioned (separately further on); and the flies—all these even 
though touched by the Chándálas and the like are pure on being 
touched, A calf is pure on the flowing of the milk t.e., while sucking 
the milk from the udders. a 

The specification of “calf” (vaste) does by analogy denote an 
infant. Because of the following text:— 


** What is spoiled by children, what is handled by woman,* and what is dane 
in ignorance are always pure. This is the settled rule." 


YAJNAVALEYA. 

CXCIV.—The mouth of a goat and of a horse is 
pure but not of a cow nor impure excretions of man. 
The roads are purified by the rays of the moon and 
sun and by the wind.—194. 

MITAKSARA. i 

A goat and a horse are pure as regards their mouth. Not so a 
cow. “Nor impure excretions of a man.” The word ‘man’ by 
metonomy signifies human body ; the impure excretions of man such 
as feeces and the rest are not pure. 

* The roads.” —The highways though touched by Chándálas and 
the rest become pure in the night time by the rays of the moon and 
the wind : and in the day time by the rays of the sun and by the 


wind. : 
YÀJNAVALEYA, 


CXCV.—The dropsissuing from the mouth are pure; 
so are áchamana (sipped water) drops, so also the beard 
entering the mouth. One becomes pure by throwing 
out what adheres to his teeth.—195. 

MITAKSARA. 

“ Issuing from the mouth "—born (or produced) in the mouth ; 

such as drops of phlegm are pure, they do not render one impure if 


* This half of the verse is from Vasistha III, 45. 
37 
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they do not fall on a limb of the*body. Because of the following 
text of Gautama (I. 41). 


“Drops (of saliva) falling from the mouth do not cause impurity except it they 
fall on a limb of the body-”’ 


However, the drops of sipped water TE PERI that (fall) touch 
the feet are pure. “So also the beard entering the mouth” going into 
the mouth does not cause impurity. One becomes pure by throwing 
away (the remnants) of food &c., that clings to the teeth if they 
detach of themselves. If they do not so detach they are as the teeth. 

^. So also Gautama (I. 38, 39, and 40). 
* (Remnants of food) adhering to the teeth (do not make the eater impure as 
little) as his teeth except ifhe touches them with his tongue. Some (declare that 
such remnants do not defile) before they fall (from their place). If they do not 


become detached he should know that he is purified by merely swallowing them as 
(in the ease af) saliva," 


The swallowing is optional because Yájinavalkya ordains 
throwing out (of such remnants). “Merely swallowing ”—The force 
of the word “ merely " is for the purpose of prohibiting the sipping 


of water (áchamana) as ordained by Visnu. 
“ Let him always sip water after chewing anything (with the exception of the 
hetel) after touching the lips on which no hair grows and after putting on clothes.” 


The specification of the word “betel” by analogy indicates 


fruits and the rest. As ordained by Sdtatapa.* , 
“The twice-born is not rendered impure by chewing betels, fruits and things 
roasted in oil nor by the contact of anything adhering to the teeth." 


YÁJNAVALEYA, 

CXCVL—Having bathed, drunk, sneezed, slept, 
eaten, and ridden a chariot, he should again sip the water 
(though he might have) sipped before; and so also after 
having put on clothes.—196. 

MITAKSARA. 

The sense is that though one may have sipped before, he should 
sip water again (that is to say) twice sip water baving bathed, drunk, 
sneezed, slept, eaten, ridden on a carriage and put on clothes. 

By the use of the word * cha" (and) in the text is indicated 
weeping, beginning of study, having uttered small falsehood &e. 
As has heen said by Vasista (IIT. 38. 

“If after having sipped water he sleeps, eats, sneezes, drinks, weeps or bathe 


or puts on a dress he must again sip water.” 


* Parésara Madhaya (B. 8.8. Vol. I. pt. 1. p. 244) gives the reading differently 
from that given above. The present verse is almost the same as quoted in the 
ghove-mentioned book from qe, waa, 
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So also Manu (V. 145). 

* Though he may be already pure lot him sip water after sleeping, sneezing, 
eating, spitting, telling untraths and drinking water ; likewise one when ho is going 
to study the * Vedas.” 

While going to eat he should twice sip water. As ordained by 
Apastamba (I. 5. 16. 9). " But if he is going to eat, he shall though 
pure twice sip water.” (That is to say) while going to bathe or drink 
he should sip water once; while he is going to begin the study of 

the Vedas, he should sip water twice. As regards the rest he should 
sip water twice at the end. 
YAJNAVALKYA. 

CXCVIL—The mud and waters of the road if 
touched by out-castes (Antya)and dogs and crows become 
pure by the wind alone so also houses built of burnt 
brick.—197. l 

MITAKSARA. 

“ Road "—Every sort of way. “Mud”—Swamp. “ Water "— 
Water. 

The mud and water standing on the road if touched by an 
* Antya " such as Chándála and the rest or by dog or crows become 
purified or attain purity by wind alone. The plural number (of the 
verb) is for the purpose of including the cow-dung, sugar &c., con- 
tained in them. 

* Houses built of burnt bricks "—white houses if touched by 
the Chándálas &c., become pure by wind alone. The washing of these 
has been thus prohibited though they be capable of bearing washing. 
Houses built of straw, wood, leaves &c., become pure by washing 
alone. 

Here ends the chapter on the purification of things. 


CHAPTER IX.—On Girrs. 
The proper recipients of gifts. 


Now the author before explaining the law of gifts and in order 
to explain the part of subject relating to the fitness of the donees 
praises his virtues. 

YAJNAVALKYA. 


OXCVIII—Brahma having performed austerities | 


created the Bréhmanas for the preservation of the 
Vedas, for the satisfaction of the Pitris and the Devas 
and for the protection of Dharma (Law).—198. 


MITAKSARA. 

“Brahma "—Hiranyagarbha, in the beginning of the Kalpa; 
“having performed austerities,” performing meditation as to ‘ whom 
shall I create as the highest, created first the Bráhmanas. With 
what object? “ For the preservation of the Vedas "—for the protec- 
tion of the Vedas ; for the satisfaction of the Pitris, and the gods; 
and for the protection of the Dharma (Law) by their observing it 
themselves and teaching others. The sense being that by making 
gifts to them (Brahmanas’ one obtains unexhausting reward or fruit. 

The proper Bráhmana recipient. 
YAJNAVALEYA. 

CXCIX.—The lords of all are the Brahmanas 
versed in the study of the Vedas. Among them those 
who perform (practise) observances are superior. Even 
among the latter are those best who are knowers of the 
science of spirit.— 199. 

` MITAKSARA. 

* Of all”—Of the Ksatriyas and the rest, the Bráhmanas are 
the "lords" or superior both as regards birth and work. Among 
the Bráhmanas “ those versed in the study -of the Vedas ” those who 
have completed the study of the Vedas are superior. Among the 
latter those “who practise observances” those who perform the 
(various) ceremonies &c., ordained (by law). Among the latter even 
“those who are best among the knowers of the science of spirit "— 
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those who following the path to be described later on, who by practis- 
ing the yoga relating to Sama (controlling the passions), Dama 
(restraining the senses) &c., are immersed in the acquisition of the 
knowledge of truth, are superior (the latter phrase is understood in 
the text). 

The author having thus explained the fitness of the donee 
by the separate possession of birth or learning or practice of 
observances or austerities now shows the complete fitness of the 
donee in whom all these qualities combine. 

What constitutes fitness. 
YAJNAVALKYA. 


CC.—Fitness does not arise by mere learning or 
austerities. Where conduct and these two dwell, that 
igdeclared to be the fit recipient.— 200. 


MITAKSARA. 


Complete fitness does not arise simply by the “learning "— 
by the study of the Vedas (.e., possessing the power of reciting and 
understanding the Vedas.) Nor merely by “ austerities ” ie., by sama 
(controlling the passions) dama (restraining the senses) &c. The 
word “mere ” in the text signifies that complete fitness does not arise 
simply by religious practice or simply by birth. How then (complete 
fitness arises)? Where there exists in a person these two “ learning 
and austerities" together with “conduct” or practical observance (of 
the rules of the law) as also Brahmanical birth (which is indicated 
by the word “cha” or “and” in the original) that has been de- 
clared by Manu and the rest as the completely fit recipient. Because 
there is no one more excellently qualified than such a one. 

Now because among the group of birth, learning, observance, 
and austerity those that follow are more praiseworthy than those 
that precede so also must be understood to be the difference in the 
fruit of gift if made to any one of these persons severally. 


Giving of cows &e., to Brahmanas. 
YÀJNAVALEYA. 

CCI.—A cow, land, sesamum, gold &c., should be 
given toa fit person with honor. The knowing man 
desiring his welfare should not give anything to an 
unfit person.—201. 
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MITAKSARA. 

Toa fit person as described above a cow and the rest should 
be given with honor, t.e., with the giving of water &c., together 
with other supplementary ceremonies as ordained by the Sástras 
(Scriptures.) . 

“To an unfit person" to a Ksatriya &c., and a Bréhmana who 
is degraded &c., “ By the knowing man” by a person who knows the 
special results produced by giving gifts to special persons. 
“(Desiring his) welfare"—desiring the full fruit (of his gift); 
should not be given “anything” however little. The specification 
of “welfare” indicates that some kind of tamas (inferior result or) 
fruit is produced by giving to even an unfit person. As said Krigna 
Dwaip4yana (Gita, 17. 22.) :— 

“That which is given out of place and season and to unworthy objects and at 
ithe same time, ungraciously and scornfully is pronounced to be of famogwisa 
(inferior quality)." 

It being ordained that no gift should be made to an unfit 
person, it follows that in a case where proper place, season and 
thing (to be given) are ready but the proper person is wanting or 
(vice versá) the thing is wanting, (the proper person being present) 
then lethim make a gift in the first case by abandoning the thing 
in favour of (or keeping it apart for the purpose of giving to) such a 
(fit) person (when he should arrive), and in the second case, by 
promising to give such a thing (when obtained) to the person; but 
he should on no account give it to an unworthy person. Even after 
promising it if he comes to know that the (promises) is degraded &c., 
he should not give. Because of the prohibition “Let him not give 
(anything) to one though promised who is tainted with unrighteous- 
ness." 

The author having prohibited the donor not to give to an 
unfit person now addresses to the donee. 

An unfit person should not accept gifts. 
YAJNAVALEYA. 


ccn. —A gift should not be accepted by one who 
is destitute of learning and austerities. By so accepting 
he leads the donor down as well as himself. "nodes 


MITAKSARA. 
One who is destitute of learning and austerities should not 
accept gifts of gold &c. Because a person destitute of learning &c., 
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by accepting a gift “leads to” or causes to go “down” to hell the don- 
or as well as himself. 
The author, having ordained that a cow etc. should be given to 
a fit person, now lays down a special rule. 
A special rule of gift. 
YAJNAVALKYA. 


CCIIL— Every day something should be given to a 
fit person more so on special occasions. A person 


begged of should also. give with faith according to his 
means.— 203. 
MITAKSARA. 

" Every-day " in accordance with one’s means and according 
tothe rules as ordained, cows &c., (which are his property) should 
be given without injuring the family estate. 

On special occasions (like) the eclipse of the moon &oc., “ more ” 
.8 greater (quantity) should be given with ease. 

By saying “a person begged of should also give ” it is ordained 
that great reward is obtained by that gift which is made by person- 
ally going to above-mentioned fit person or by wanting (such for 
the object of making a gift). So also is ordained in a Smriti :— 

* That gift which is made by going (to the donee) is said to confer eternal 


reward by inviting (such a fib person and giving confers) a thousand fold merit and 
on giving being begged half of that." 


A special rule of cow-gift. 

Having premised that cows etc., should be given, the author 

now mentions the special reward of making a gift of cow. 
YÀJNAVALKYA. 

CCIV.—A quite milch cow with gilt-horns. silvered 
hoofs, covered with cloth and with a vessel of bell metal, 
should be given with daksiná (present of money).— 204. 

MITAKSARA, l 

" Gilt-horns "—whose horns are covered with gold. “ Silvered- 
hoofs "—hoofs covered with silver. Covered with cloth and accom- 
panied by a vessel of bell metal, a cow, yielding a large quantity of 
milk, should be given together with a present of money according 
to one’s means. 

The fruit of cow-gift, 
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YAIJNAVALKYA. 

CCV.—The giver of her attains heaven for years 
measured by hairs on her body. If the cow be a Kapila 
she saves also his family up to the seventh 
degree.——205. 

MITAKSARA. 

The giver of such a cow resides in heaven foras many years 
as are " measured by hairs" or are equal to the number of hairs on 
her body. Ifsuch acow be Kapila she not only saves the giver 
but also his family “ up to the seventh degree” i.e, extending over 
Seven persons, namely, six ancestors father, grandfather &c.,) and 
himself the seventh. The word bhüyah in the text means ‘ also.’ 

_ The fruit of the gift of the cow and her calf. 
YÀJNAVALKYA. 

CCVI.—If she be two-faced, the giver of her, giving 
according to the afore-mentioned method attains heaven 
for as many uygas (ages) as there are hairs on her body 
and on her calf.—206. 

MITAKSARA. 

The word “savatsaromatulyam " is a compound of savatsa and 
romatulya. Savatsa means “a cow with her calf.” As many hairs 
- as are on the body of the cow and the calf so many number of 


"yugas" (ages) like Satya, Tretaé &c., one resides in heaven by 
giving a two-faced cow according to proper method. 
The fruit of such a gift. 
The author now explains what isa two-faced cow and why 
there is such a high merit in giving it. 
YAJNAVALEYA. 


CCVIL— While the two legs and the face of her 
young one appear from within her womb and while she 
is not delivered of the foetus, a cow is to be considered 
as the earth.—207. 

MITAKSARÁ. 


That period of time during which the two legs and the face of 
the calf appear from within her womb is the period during which she 
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is called “two-faced ” because she has then two faces (one of her own 
and the other of her calf). As long as the foetus is not delivered so 
long that cow is to be considered like unto the earth. Therefore 
there is such a high reward in making a gift of such a cow. 
The fruit of ordinary cow-gift. 
YAINAVALKYA. 

CCVIIL—Having somehow given a cow whether 
(she be) a dhenu or an adhenu which is without disease 
and without emaciation, the giver is glorified in heaven. 
—208. 

MITAKSARA. 

Somehow even in the absence of gilt-horned cows &c., according 
to one’s megns and in the manner described above. 

“ Dhenu"—mileh cow.  "Adhenu'"—not barren; (or not 
giving milk) “ Without disease "—free from disease. '' Without 
emaciation "—not excessively enfeebled. By giving (such a) cow 
(even) the giver is glorified or honored in heaven. 

The equivalents of cow-gift. 
YAJNAVALKYA, 


CCIX.—A ffording relief to the weary, the tending of 
the sick, the worshipping of the gods, the washing of the 
feet, the sweeping of the remnants of the twice-born, are 
like the giving of a cow.—209. 


MITAKSARA. 

Removing the weariness of a fatigued person by giviag him 
seat, bed &c., is called “ affording relief to the weary.” Tending of 
the sick” by giving: medicines &c., according to one’s means. 
* Worshipping of the gods” propitiating Hari, Hara, Hiranyagarbha 
&e., by (the offering of) sandal paste, garland of flowers &c. “ Washing 
of the feet” of the twice-born ; and of the equals and superiors &c., 
and “ Sweeping of the remnants” (of food eaten by)such persons. These 
are equal (in efficacy) to the gift of the cow as stated above. 

The fruit of granting land. 

` YÀINAVALEYA. 

CCX.—Having given land, lamps, food, clothes, 
water, sesamum, clarified butter, asylum, naivesika, gold 
and bull, he is glorified in heaven.—210. 

38 
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MITAKSARA. 


* Land "—yielding fruit (agricultural land). “ Lamps "—in the 
temples of gods. '' Asylum "—refuge ‘to the travellers. ‘‘ Naive- 
Sika"—is that which is given to a girl for domestic purposes or 
purposes of household.* “Gold "— gold. “Bull ”—a strong bull 
with a load. The rest are well-known and (need no explanation). 

By giving these land, lamps &c., one is glorified or honored in 
heavenly regions. The reward of attaining heaven by giving lands 
&c., does not include other rewards which also follow by the giving 
of those things. Because it has been declared that other rewards 
also accrue by the giving of these things. Such as “ whatever sin is 
committed knowingly or unknowingly, one is purified of that by 
giving land to the extent of a bull’s hide.” So also 


“A giver of water obtains the satisfaction (of his hunger and -thirst), a giver 
of food, imperishable happiness, a giver of sesamum, desireable offspring, a giver of a 
lamp, a most excellent eyesight.” 

“A giver of a garment, a place in the world of the moon, a giver of a horse 
(aSva) a place in the world of Asvins,a giver of a draught—of great good fortune, 
a giver of a cow the world of the sun.” (Manu Chap. IV, 229 and 281). 

The definition of a “‘bull’s hide" has been declared by Brihas- 
pati I. 8 (Anandásram edn). 

“Measuring witha rod one hasta (cubit) long (the land whose area) is three 
hundred (such) rods long and ten broad is (called) a bull's hide. By giving this one 
is glorified in heaven.” t 


(See also Visnu V. 183). 


The fruit of giving house cc. 
YÀJNAVALEKYA. 


CCXI.—Having given a house, corn, prótection, shoes, 
an umbrella, a garland, an ointment, a conveyance, a tree, 
a desired thing, or a bed, he shall become extremely 
happy.—211. | 


“ 


MITAKSARA. 
* House "—is well-known. ‘‘ Corn”’—barley, wheat &c. “ Pro- 
tection "—saving the frightened. “ Shoes and an umbrella.” “ Gar- 


* Any vessel or implement belonging to the furniture of a house ; a present to 
a Bráhmana householder, a girl so given or ornaments with her, &e. M,-W." 

t This verse is attributed to Vriddha Manu XII. 10. in Parásara (B, S. S. Vol, II. 
Part II. p. 86', But the reading in the lást Páda there is qi: med i [] 

"Wredw, "an oxhide, cow's hide. A particular measure of surface (a place large 
enough for the range of 100 cows, one bull and their calves; or a place ten times as 
large; a place 800 feet long by 10 broad. An extent of land sufficient to support a 
man for a year. Originally probably a piece of land large enough to be encompassed 
by straps of leather from a cow's hide." M.-W, 
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land" of mallika flower &c. “Ointment "—of kuhkuma, sandal &e; 
“ Conveyance "—chariots &c. “Free” capable of maintaining one, 
such as mangoe trees, &c. ‘‘ Desired thing "—that which is pleasant 
to one, virtue &c. ' And bed "—By giving these one shall become 
‘extremely’ excessively happy. 

Though like gold &c., virtue cannot be (physically) delivered - 
into the hands (of the donee) yet (it must not be concluded) that the 
gift of virtue, is impossible. It islike unto the gift of land &c., 
(which also cannot physically be put into the hands of the donee). 
Also because the gift of virtue is declared in other Smritis.* 

“To gods, to gurus, to father and mother, with great care, virtue should be. 
given, (The gift of) sin (to these) has not been mentioned any where.", 

By the gift of sin in the same way (the sin of the donor) 
increases as well as (the sin) of the donee (who is) moved by avarice 


&c., (to accept the gift of sin). Because of the following Smriti :— 
“That evil-minded person who considering sin to be powerless accepts it in 

gifts, on account of this despicable conduct of his, the whole of that sin attaches 

to him in the same fold, in two thousand fold or in infinite fold as well as to the 


donor,” 
Here as well as everywhere according to the difference in 


place, time and recipient to the difference in the object given and to 


the difference in the donorT 
“Has been mentioned by me the fruit (obtained) in cases of gift so also in 


cases of injury. " 
and to the difference in the occupation of the donee must be under- 


stood to be the difference in the rewards of donor and donee. 

The reward of liberality (or gift) has been declared; now the 
author declares a cause which even without actual gift produces the 
fruit of gift. 

The gift of education is the highest. 
YAJNAVALKYA. 

CCXII.— Because the Brahma containing all Dhar- 
mas being greater than gifts, (therefore) by its giving, 
one fully attains the region (sphere) of Brahma without 
retrogression.—212. 


* This is attributed to Aügira in Paráéara (B. S. S.,5Vol. I, Part I. p. 191.) 

f Daksa Smriti IIl, 27, (Anandasram Edn.) The reading there is qraww fats: 
efa eraing@afet The whole verse has been thus translated by M. N. Dutt. “In 
making a gift, the particular fruit multiplies, in order, in equal number, two-fold, 
ihousan dfold, and endlessly. Similar [is the fruit] in committing injury." 
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MITAKSARA. 

Because “ Brahma (Veda) contains all Dharmas’ that is, through 
its knowledge (one knows all Dharma) therefore its gift is greater 
than all (other) gifts. Therefore ‘by its giving’ through the medium 
of instruction &c., one attains the sphere of Brahma. “ Without retro- 
gression "—where there is no retrogression. The sense is that he 
resides in the sphere of Brahma till the dissolution of the elements. 
Here the gift of the Veda is (termed) a gift in a metaphorical sense 
inasmuch as it merely invests another (a pupil) with a proprietary 
right (in such knowledge} (but it has not the other essential of gift, 
namely) that it is impossible to divest(the donor of his) proprietary 
right. A 

Getting the fruit of gift without giving. 
YAJNAVALKYA. 

CCXIII.—He who, though entitled to accept, does 
not take gifts, attains all th6%e excellent spheres which 
the persons given to liberality attain.— 213. 

MITAKSAnRÁ. 


He who, being a proper recipient, does not condescend to receive 
or accept gifts like gold &c., attains all those spheres which persons 
given to liberality do attain by making gift of those objects. 

The author now mentions an exception to the above rule of 
refraining from the acceptance of all sorts of gifts. 

Some gifts must always be accepted. 
YAINAVALKYA. 


v | COXIV.—'The kusa grass, vegetables, milk, fish, 
perfumes, flower, sour milk, land, meat, ean seat, 
barley and water should not be refused.—214. 


MITAKSARA 


“ Barley "—fried paddy, “ Land” earth. 

The rest are well-known. These Kuda &c., when offered spon- 
taneously (without being asked) should not be refused. The word 
“cha” in the text includes houses &c. (Because of the following) :— 

“ A conch, a house, kusa grass, perfumes, water, flowers, jewels, sour milk, meat 
and vegetables let him not reject." (Manu I'V. 250). 

So also (Manu IV. 247) :— 

“He may accept from any man, perfumes [in some texts instead of gandha (per- 
fume) the word “edhe” (fuel) ocours], water, roots, fruit, tood, oflered without 


~ mi 
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asking and honey and clarified butter likewise a gift (which consists in) a promise 
of protection," 


The author now explains how it should not be refused. 
What must be accepted. 
YÀJNAVALEYA. 
CCXV.—Without soliciting, these should be accept- 
ed even when offered by an evil doer, except from a 
harlot, a hermaphrodite, an outcast and an enemy.—215. 
MITAKSARA. 

If then the acceptance of these kuśa &c., is obligatory when 
offered, without being solicited, even by evil-doers, how (much more) 
should these not be accepted when offered by righteous men (lit. 
who observe the ordinances}. Therefore, these should never be- 
rejected : except in the cases of harlot, a hermaphrodite, an outcast 
and an enemy. 

“ Harlots " (kulatá in Sanskrit) they who rove from one family 
(Kula) to another family like Svárini &c. “ Hermaphrodite "—the 
third sex. 

The author now mentions another exception to the rule refrain- 
ing from acceptance. 


An exception. 
YAJNAVALKYA. 


CCXVI.—For the sake of honoring the gods and 
guests; and for the sake of (relieving) his Gurus and 
dependents he may accept (gifts) from anybody ; as well 
as for his own maintenance.-—210. 

f MITAKSARA. 

When it becomes necessary to honor gods and guest for their 
sake and not for his own personal use, he may accept gift from any 
body excepting the out-casts and the most abominable persons. 

“The Gurus "—father, mother &c. “ Dependents "—those whom 
one is bound to maintain, wife, son, &c. 

Here ends the chapter on gifts. 


CHAPTER X. On SRADDHAS. 
An Introduction. 


I take the following extracts from Mr. Rájakumára SarvAdhikéri’s 
Tagore Law Lectures 1880 as an introduction to this chapter on 
Sráddhas :— 


“The Rik-Veda enjoined several offerings to the shades of departed ancestors, 
and the White Yajus distinetly hinted that, in adoring the progenitors in general, 
our three immediate ancestors should also be remembered, Gautama and Apas- 
tamba laid it down that the three immediate ancestors had a right to funeral 
oblations from their descendants, and defined the degrees of relationship within 
which the competence to perform the Sr&ddha ceremonies should be confined. 
Manu commanded that not only the father, the grandfather, and the great grand- 
father, are entitled to obsequial offerings, but the three ancestors beyond them 
should also partake of butter and rice from the hands of their successive children 
of children’s children. Even the more remote ancestors were not forgotten. If 
their birth and family names be unknown, balls of funeral cakes cannot be presented 
to them, but libations of pure water should be given in their honour, that they too 
from whom we may have derived the least particle of blood, may be satisfied that 
they live in the minds of posterity, and are gratefully remembered as the first 
progenitors of the family, Yajiavalkya, the law-giver, pointed out that the maternal 
ancestors are equally entitled like the paternal ancestors'to aets of adoration in 
the shape of Sriddhas, and the impulse given by him gained accelerated strength 
in subsequent ages, and created that elaborate system of funeral ceremonies, which 
has guided, and is still moulding, in spite of foreign influences, the national 
character.” 

“The word Sraddha is immediately derived from Sraddhá, faith, devotion, 
veneration. The word Sraddha, therefore, means an act prowpted by faith or vene- 
ration, Now the word Eráddha is derived from two Sanskrit roots: Srat, truth, 
and Dha, to hold. It signifies, accordingly, the holding of or belief in, truth, 

“ This is Sráddha, the tribute of respect paid to the memory of our ancestors, 
the food offered to the manes, the solemn feast of the dead.” 

* Ancestor-worship had its origin in the wilds of Central Asia, and that the 
Greeks and the Romans and the Teutonic nations carried it, with them to the coun- 
tries towards the setting-sun, and that the followers of Ormazd and the worshippers 
of Brahma brought it with them to Iran, and the land of five waters." 

* Funeral rites are of three deseriptions, the initiatory, intermediate, and the 
final. 

“The first are those which are observed from the burning of the corpse to the 
touching of holy water, weapons, etc., and the cessation of impurity caused by the 
death of a kinsman. 

“The intermediate ceremonies are the Sriddhas which are performed during 
the first year after death, including the Sapindikarana, or the first anniversary 
of death. 

* The final rites are those which follow the Sapindikarana, when the deceased 
is admitted amongst the ancestors of his race, and the ceremonies are thenceforth 
general or ancestral.” 
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* The first set of funeral ceremonies are performed to effect by means of obla- 
tions the re-embodying of the soul of the deceased after burning his corpse. The 
intermediate rites are intended to raise his shade from this world, where it would 
else continue to wander among demons and evil spirits, up to the “ ancestral region," 
and there deify him as it were among the manes of departed ancestors. For this 
.end, a Sráddha should be offered to the deceased on the day after mourning expires; 
twelve other Sraddhas singly to the deceased in twelve successive months; similar 
obsequies should be performed at the end of the third fortnight, and also before the 
expiration of the sixth month, and the exequial rites Sapindikarana, on the first 
anniversary of death, complete the number sixteen of the intermediate Sréddhas, _ 
whose apparent scope is to raise the shade of the deceased to heaven, When the 
intermediate ceremonies are finished, the deceased, as we observed before, takes his 
proper place in the ancestral region of eternal region of eternal bliss among his 
ancestors, and is for ever free from the woe, misery, und evils, incident to human 
nature.” 

Now the chapter on Sraddha (funeral oblations) is commenced. 

Sráddha is defined to be the renunciation (gift) with faith 
(draddha) with regard to the departed, of eatables or anything equi- 
valent to them. 

It is again of two sorts, Párvana and Ekoddista. Here that 
which is performed in honour of three ascendants (ancestors) is 
Párvana Sraddha. That which is performed in honor of one ancestor 
is Ekoddista (lit. in view of one.) 

It is again of three sorts, viz., Nitya (obligatory), Naimittika 
(occasional and Kámya (desire-accomplishing). Here Nitya is that 
Sráddha which is ordained to be performed on the happening of 
(a fixed and) a certain event, such as every day, on new-moon day, on 
the Astaká days, &c. Naimittika Sraddha is that which is ordained 
to be performed on the happening of an uncertain event, such as 
on the birth of a son, and the like. Kamya Sraddha is that which 
is prescribed in order to accomplish certain desired object, such as 
with the desire of attaining heaven to perform Sraddha when the 
moon is in the Krittiká asterism, &c. 

It is again of five kinds:—(1) Daily Sráddha, (2) Párvapa, 
Sr&ddha (3) Vriddhi Sraddha, (4) Ekoddigta Sraddha and (5) Sapin- 
dikarana Sraddha. 

As to the daily Sraddha that has been ordained by the text 
“Food should be given daily to manes, &c.," (vide ante v. 104.) 
So also MANU (III. 82) :— 

* Let him daily perform a funeral sacrifice (sraddha) with food or with water or 
also with milk, roots, and fruits and (thus give) in exhaustible satisfaction to the 
manes," 


The times of S'ráddha. 
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Now the author, desirous of describing the Párvana and the 

Vriddhi Sráddha, (first) declares their (proper) times : 
YÂJNAVALKYA. 

CCXVII.—The new moon’s day, the Astaká, the 
Vriddhi, the dark fortnight, the two solstices, getting 
(the particularly suitable) materials and the worthy 
Braéhmanas, the (two) equinoxes ; and the passage of the 
sun (from one sign of the zodiac to another).—217. 

: COXVIIL — The Vyatipáta yoga, the gajachchhaya, 
the eclipses of the sun and the moon, and whenever 
the performer of Sráddha feels so inclined—these are 
declared to be the times for performing Sráddha.— 218. 

MITAKSARA. 


The day (or period) during which the moon is not visible is 
called the “‘ new moon's" day. If this period extends over two days, 
then that day, the afternoon of which is covered by such period, 


is to be taken. Because of the text :— 

* The after-noon is (the period sacred) to the manes." 

A day being divided into five (equal) parts, the fourth is called 
the after-noon, (whose period) is of three muhfirtas (two hours and 
24 minutes, or 3 x 48—144 minutes.) 

“ Astakás " (the eighth days of the moon) are four in number. 
They have been described by ASWALAYANA. 

/ On the eighth days of the four dark-fortnights of (the two seasons of) winter 
and Sisira the Astakis (are celebrated)” (II Adhyáya 4, Kandika v. 1 of ASwalfyana 
Grihya Sütra.) 

* Vriddhi " (on occasions of rejoicing)—such as the the birth of 
a son, &c. “Dark fortnight "—(also called) apara pakga, the waning 
of the moon. “ The two solstices "—called the southern and 
the- northern solstice; (the tropics of Capricorn and Cancer): 
the turning points of the Sun-from the extreme south and the extreme 
north. “ Materials "—dainties like the flesh of black antelope, &c. 
“Worthy Brahmanas”’—as will be described later on. “The two 
equinoxes "—the passage of the sun through the (first points of 
Aries and the Libra are equinoxes.) “ The Sahkranti or the passage 
of the sun "—the time of the going of the sun from ‘one sign of 
the zodiac to another sign. Though the ‘solstices’ and the equinoxes 
are (also) days of Sahkr&nti when the sun passes from one sign 
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to another, and so are included in the general term the “ Sahkránti " 
yet their separate mention is for the sake of indicating that (special 
and) greater merit accrues (on the performance of dráddha on those 
four particular Sahkrántis) “ Vyatipáta "— a special kind of yoga 
(conjunction of the moon with one of the twenty-seven constellations 
through which it revolves.)* 

“ Gajachchháy& " (lit. elephant’s shadow) is defined by the 


following verse :— 

“When the moon is in the asterism presided over by the Pitris (called Maghd) 
and at the same time the Divine Swan (sun) is in the asterism of Hastá and that tithi 
happens to be the thirteenth day of the dark fortnight sacred to the god Yama, it is 
known as Gajachchháyá," 


This tithi is called yámyá, Vaisravani or Vaivasvatt. Some say 
it means the elephant’s shadow in its literal sense, viz., the eastern 
quarter where the shadow of the elephants of the quarter falls. But 
that is not the sense here as the latter sense would make the. passage 
refer to a locality, and so would be incongruous in relation to 
the context (where times are enumerated.) 

“ Eclipse "—the observation of the sun and moon. 

That also is a proper time when the performer of a Sráddha 
feels inclined to do so. The word “cha” in the text includes 
the anniversaries of the beginning of a yuga, &c. All the above are 
the (proper) times for (the performance of) a sréddha. Though 
the text “ Let him not eat during the eclipse of the sun or moon " 
forbids the taking of food (at such times), yet (it does not show that 
sráddha should not be performed at such times, but it only shows 
that) the eater (at such a sráddha) incurs guilt, while the giver 
thereof acquires merit. 


The Brühmanas to be invited in the Sráddhas. 


The author now describes the ' worthy Bráhmanas' (who are 
to be feasted at) the four kinds of Sráddhas (the daily sráddha being 
excluded), to be described later on. 


YAJNAVALKYA, 

COXIX.--The most learned in all the Vedas, the 
Srotriya, the knower of Brahman, the youth, the knower 
of the meaning of the Vedas, of the jyesthasáma, of the 
Trimadhu, and the Trisuparnika.—219. 


* ^ The day of new moon (when it falls on Ravi-vára or Sunday, and when 
the moon is in certain Naksatras.)" M-W. 
39 
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MITAKSARA. 

* In all the Vedas,"—in the Rigveda &c. He who, without inatten- 
tiveness of mind, is capable of studying with constancy is the most 
learned or agryáh. Srotriya—versed in the study and recital (of 
the Vedas. He who knows the Brahman, (whose attributes will be) 
described later on, is a knower of Brahman. “ The youth." —middle 
aged. This attribute applies to all (the above-mentioned persons). 
He who knows the meaning of the mantras and the Bráhmapas of 
the Veda is a "knower of the meaning of the Veda.” Jyesthasáma 
is a portion of the Sáma Veda. He who has taken the vow of 
its study and studies it with the observance of that vow is 
a Jyesthasáma. “ Trimadhu”—is a portion of the Rig-Veda 
(I. 90. 6-8). He who has taken its vow and studies it with the 
observance of that vow isa Trimadhu. *'''Trisuparna " is a portion 
of the Rig and Yajur Veda (Rig Veda X, 114, 3-5). He who has taken 
its vow and studies it with the observance of that vow is a 
Trisuparnaka. í 

The predicate mentioned later dn (in verse 221) i.e., " these are 
the Brahmanas who give success to a Sraddha” is understood 
here also, 

à YAÀINAVALKYA. 
CCXX.—The nephew, the Ritwij, the son-in-law, 
a man for whom one offers sacrifices, the father-in-law, 
the maternal uncle, the Trináchiketa, the daughter'a 
son, the pupil, a relation and a bandhu (a cognate 
kinsman).—220, 
MITAKSARA. 

“ Nephew "—sister's son. “ Ritwij"—as has been described 
above, i.e., one's own officiating priest, “ Son-in-law "—Daughter'a 
husband. “ Trináchiketa "—a portion of the Yajur Veda. He who 
has taken its vow and studies it with the observance of that vow is 4 
Trindchiketa. The rest are well-known and these are to be understood 
(as persons fit to be feasted in a Sraddha) in case the first-mentioned 
persons * the most learned " and “ Srotriyas ” &c., are not available, 
Because Manu (III. 147) having premised, “ This is the chief rule (to 
be folla wed) in offering sacrifices to the gods and manes, known that 
the virtuous always observe the following subsidiary rule” mentions 
the gister ’s sop and the rest (in the category of subsidiary persons in 
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the next verse (III. 148,) and, therefore, they are inferior to the 


first-mientioned persons drobiiva &c.) 
Translator's note : Compare Manu III, 184—186, So also 149, 145 and 224, and 
148. “As a girl is given in marriage to a person not belonging to the same Gotra 
and Pravara, so the Sráddha feast should be given to such a person." Karma 
Purána quoted by Bálambhatta. i 
YÂJNAVALKYA. 


CCXXI.—Those who are devoted to (the perfor- 
mance of) sacred rites, and those who are devoted to 
(the performance of) austerities--the Pafichágni, the 
Brahmachári, and those who are devoted to their fathers 


and mothers—are the Bráhmanás (who give) 8uccess to 
a Sráddha.—221. 
* MITAKSARA. 

“ Devoted to sacred rites "—versed in the performance of the 
ordained ceremonies. ‘‘ Devoted to austerities "—devoted to the 
performance of austerities. “The Pafichagni”—He who has kept 
the two fires known as Sabhya or the fire for cooking and heating, 
and a vasathya the fire for domestic rites a3 well as the three fires 
(called Gárhapatya, Daksinágni and Ahavantya). And (it also means) 
one who has studied the Pafichagni vidya (taught in the Chhandogya ~ 
Upanisad IV. 10.) 

The “ Brahmachári" includes both the temporary and the 
professed (life-long students) “ Devoted to father and mothers" 
devoted to their service. 

The word “cha” “and,” in the text implies “those who are 
devoted to knowledge " &c., (as mentioned in Manu IIL. 134 to 137.) 

* Bráhmanas "—not Ksatriyas &c. 

“ Suecess te a Sráddha "—In the Sráddhas they cause success 
in the shape of exhaustless reward.* 

The Bráhmamas to be avoided. 
The author now, mentions those persons who ought to be 
avoided in Sráddha. . 
YAJNAVALKYA, 
CCXXII.—The diseased, one having less or more 
limbs, the one-eyed, the son of a re-married woman as 


* Translator's note :—Compare Âpastamba IL i7, 5-6; and Visnu Parana 
IIT. 15. 1-17, The Ritvij &c., should be fed in the Vaisvadeva Sradhha, but not in the 


Sriddha in honor of the Pitris, See also Matsya Purina (Sacred Books of the 
Hindus) Chap. XVI. 7-18, : 
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well, one who has broken the vow of studentship, son 
of an adultress (Kunda), the son of a widow (Golaka) a 
man with deformed nails and one with black teeth.— 
222. 

MITAKSARA, 

“ The diseased "— one afflicted with a mortal disease. He who 
has a limb less than or in excess of those of others is “ one 
having lessor more limbs.” He who sees with only one eye is 
called “ one-eyed.” By this is also excluded the blind, the deaf, the 
impotent, the bald-headed, one afflicted with a skin disease and the 
rest. The son of a Punarbhü who has already been described above 
(see verse 67) is called a Paunarbhava or the son of a re-married 
woman. He who, being a Brahmachári (student), has fallen "from the 
vow of chastity, is an avakirni one who has broken the vow of student- 
ship. " Kunda and Golaka”—Have been defined (by the following 
verse of (Manu III. 174). 


** Two (kinds of) sons, a Kunda and a Golaka, are born by wives of other men, 
(he who is born) while the husband lives witl be a Kunda, and (he who is begotten) 
after the husband's death, a Golaka,” 


, * A man with deformed nails "—one whose nails are crooked. 
“ Black teeth "—one whose teeth are naturally black. The phrase 
“ these are censured in Sráddha " is to be supplied from the subse- 


quent verse (224). 
YAJNAVALKYA. 


CCXXIIL—He who teaches for a stipulated fee, 
a eunuch, the reviler of maidens, he who is accused of 
a mortal sin (the Abhisastaka), the betrayer of a friend, 
the informer, the seller of soma, and a parivindaka.— 
223. 
MITAKSARA. 
He who teaches by taking salary is dle “who teaches for a 
stipulated fee." It includes him also who learns by paying fee. 
* Eunuch"—hermaphrodite. He who slandersa maiden with 
a true or false accusation is "a reviler of maidens.” He who is 
accused of crimes like the murder of Bráhmanas &c., whether truly 
or falsely, is an abhisasta (one accused of a mortal sin). “The be- 
trayer of a friend"—one who commits treachery towards his friend. 
‘The informer” is one who is addicted to the publication of the 
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faults of others. ‘ The seller of soma"—who sells soma in a sacri- 
fice. Parivindaka— also called parivett&á. That younger brother 
who marries or kindles the sacred fire while the elder brother has 
not yet married or kindled the sacred fire is called a parivetta. The 
elder brother is parivetti. As says (Manu III. 171) :— 


“Ho must be considered as a Parivettá who marries or begins the performance 
of the Agnihotra before his elder brother, but, the latter as a Parivetti" 

Similarly the giver (of the girl in such marriage) and the 
sacrificing priest (ought to be excluded). Because of the following 
text (of Manu III. 172). 

** The elder brother who marries after the younger (Parivetti), the younger 
brother who marries before the elder (parivettá); the female with whom such a 


marriage is contracted, he who gives her away and the sacrificing priest as the fifth 
ali fall into hell." 


YAINAVALKYA, 

CCXXIV.—He who forsakes his mother, father, 
or Guru, he who eats the food given by the son of an 
adultress, the son of an infidel, the husband of a 
parapürvá (re-married woman), the thief and evil-doers 
are censured.—244. 


MITAKSARA. 


Without a (sufficient) reason, he who forsakes his mother, 
father or Guru is ‘he who forsakes his mother, father and guru 
(spiritual guide).' 

Similarly the forsaker of wife and son also (is excluded) as says 
a well-known text (Manu. XI. 11):— 


“The old father and mother, the chaste wife and the infant son must be main- 
tained even by committing hundred wrongful acts, such has been declared by 
Manu." 


He who eats (a$náti), the food given by a Kunda is called a 
kundádi or who eats the food given by the son of an adultress. This also 
applies to (the eater of the food given by) Golaka (the son begotten 
of a widow). Because of the text :—‘‘ He who eats the food given 
by those two (Kunda and Golaka) is called kundagi.” 

The “ infidel” is one who has no religion, his son is ‘ the son of 
an infidel.’ Parapürvá also called punarbhá or a re-married widow; 
her husband is called the para-pürva-pati, the husband of a re- 
married woman. “Thief’—he who appropriates a thing not given 
to him. "Evil-doer"—he who acts against the precepts of the sacred 
institutes. By the use of the word " cha," “and” in the text arein- 
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cluded the gambler, the temple-priests and the rest. These are 
“ censured " or prohibited in Sraddha. 

Though by the texts “the most learned in the Vedas &c.,” 
(V. 219) the author merely by declaring the Brahmanas worthy (to be 
entertained) at a Sráddha has by (implication) proved, the unworthi- 
ness of those who are excluded from the former (enumeration), yet 
the (special) prohibition of certain persons afflicted with disease &c., ' 
has been ordained, in order to make it permissive, in case the above 
described (worthy) Bráhmanas be not available, (to entertain any other 
Bráhmanas who are free from the (latter mentioned) defects*. 

The Párvana Sráddha. 

"The author having described the times of Sráddha and the 
Brahmanas (fit to be invited therein) now proceeds to describe (the 
ritual for performing) the ceremony of the Párvana Sráddha. 

YAINAVALKYA. 

CCXXV.—Being self-possessed, and pure, let him 
invite on the day before, the Bráhmanas. They also 
should remain self-restrained with regard to mind, 
speech and deed.—225. 

MITAKSARA. 

Let him invite on the day before (the Sraddha rite is performed) 
the Bráhmanas (such as have been) mentioned above (by saying) 
“ Deign to devote a moment to the Sráddha" and by solicitations let 
him make them accept the invitation. 

Or on the day (when the Sráddha takes place he may invite). 
As ordained by (Manu III. 187) :— 

* On the day before the Sraddha-rite is performed, or on the day when it takes 
place, let him invite with due respect, at least three Bráhmanas such as have been 
mentioned above,” 

“ Self-possessed”—Being free from grief, excitement &c., (and 
80 who) is without defect. Or he is self-possessed who has controlled 
his senses. “ Pure”’—and self-subdued. “ They also "—the invited 
Br&áhmanas should remain sel f-restrained or self-controlled with regard 
to the actions of the mind, speech and body. 

YAJNAVAEYA. 


CCXXVI.—In the afternoon (the sacrificer) being 
clean-handed, having duly honoured with welcome those 


* Translator's note.—Compare Manu III. 150—183, Matsya Purána XVI. 14—17. 
' (Sacred Books of the Hindus Vol. XVII. Part I p. 50.) 
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ec A I 


‘Brahmanas) who have arrived and have sipped water 
shall make them sit down on seats.—226. 
MITAKSARA. 

In the ‘afternoon’ which has been already defined (the sacri- 
ficer) having called those invited Br&áhmanas and having honored 
them with welcome words, having washed their feet and making them 
sip water, shall (himself being) clean-handed, cause (those) clean- 
handed (Bráhmanas) to sit down on prepared seats. "Though this has 
been said of an afternoon in general yet it is better (if the ceremony) 
be completely finished during the five muhürtas* that follow the 


commencement of Kutapa. Because of the following text :— 

*Inaday (of 12 hours) there are always fifteen well-known muhürtas, Of 
them that which is the eighth muhíárta is the period called Kutapa. 

"Because at mid-day the sun's (progress in the heavens) becomes slow, 
therefore ib is specially said that endless reward is obtained by commencing at 
that time. j 

* These four muhürtas which follow the Kutapa (together with the Kutapa) 
constitute the five muhürtas sacred to the &ráddha (manes)." 


So also in another place the term Kutapa is used to designate 


certain accessories of Sráddha. 

“The noon, the vessel of rhinoceros horn and the blanket of Nepalese wool, 
the silver, the kuga grass, the sesamum, the cows and the eighth is said the daughter's 
gon. : 

* Because these eight destroy (tapa), sin which is also called ku, therefore 
these are renowned as Kutapa (Sin-killers).” 
YAIJNAVALKYA. 


CCXXVII.—In Daiva (Sráddha) an even number, 
according .to one's ability and so in Pitriya Sráddha an 
uneven number. In a strewn and pure place sloping 
towards the south,—227. 

MITAKSARA. 

In a “ Daiva Sráddha" i.e., in a Sráddha on auspicious occasions 
of (rejoicing &c.,) Vriddhi let him seat even, equal number of Brab- 
mans. How many? “ According to one’s ability " not surpassing 
one's means, Thus in Vais$vadeva sacrifice two, two Bráhmanas for 
every one of the three ancestors mother and the rest (i.e. paternal 
grandmother and paternal great grandmother. Two Bráhmanas or 
two for all these of them. So also for every one of the (three 
ancestors) father and the rest (ie grandfather and great grand- 
father) two Bráhmanas or two for all three of them. So also for 
= + A muhürta-—48 minutes, ' 
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(the three ancestors) maternal grandfather and rest (i.e., maternal 
great grandfather). Or even for the whole three groups (of the 
threes) (ie., the father, the mother and the maternal grandfather) 
the Vaisvadeva may be common. 

“ Pitriya Sráddha."—In Parvana Sráddha “odd” or unequal 
(number of Bráhmanas) The phrase (let him seat) is understood. 
And this ought to be done in a place which is ‘strewn’ or totally 
covered, which is ‘pure’ by being smeared with cow dung &c., and 
which slopes towards the south or includes towards the south. 

YAJNAVALEYA. 

OCXXVIIL—Two (Bréhmanas) in the Daiva 
(Sráddha) facing east, three in the Pitriya facing west 
or one only in each. For the maternal grandfathers 
the same, the Visva Deva (worship) may be common.— 
298. MEME 

MITAKSARA. 

“ Two in the Daiva "—In the “ Daiva” or Viévadeva Sráddha 
“two” Brahmanas ought to be seated facing the east. The author 
having already mentioned generally that “an uneven number of 
Bráhmanas in the Pitriya Sráddha" now specifically declares (the 
number). “Three in the Pitriya."— Three Bráhmanas ought to be 
seated facing the west in place of (representing the) father and the 
rest. The author also mentions an alternative by declaring “or one 
only on each,” that is, he may seat one Brahmana each in a Vaisva- 
deva and in Pitriya Sráddha. This alternative applies in eases where 
it is otherwise possible to do. ` 

“For the maternal grandfathers, the same.” (The rule) 
of invitation &c., in the Sraddha is the same viz., two in the Daiva, 
facing east, three in the Pitriya facing west or one only in each &c. 
All this should be done (for the maternal grandfathers) in the same 
way as in the Paternal Sraddha. In the Sráddha of the paternal 
ancestors and in the Sráddha of the maternal ancestors the Visvadeva 
worship may be performed by common. 

“The word “ common ” (tantra)? denotes totality.” 


a 

* Translator's note.—The word used in the text as wellas in the commentary 
is “tantra” translated roughly by the word common, The word tantra however, 
as here used has a very technical meaning. For a complete explanation of the term 
Parva Mimámsá Adhyáya b Chap. II Sütra 18 et. seq. and the eleventh book of the 
same may be consulted. A short explanation is however given here. In a sacrifice 
called Nánábiyaisti a variety of seeds is ordained te be pounded, This pounding 


CHAPTER X—ON SRADDHAS, v. COXXIX. 313. 


When two Bráhmanas only are available, then in Vaisvadeva 
worship a vessel may be set apart (containing all the edibles) while 
one Bráhmana each may he appointed for the other two. As said 
Vasistha (VIII. 30-31). l 

“But how can the oblation to the gods (Daiva) be made if he feeds a singlo 
Bréhmana at a funeral sacrifice ? Let him take (a portion) of each (kind of) food 
that has been prepared and put it into a vessel. 

“Let him place it in the sanctuary of a god and afterwards continue (the 
performance of) the funeral sacrifices. Let him offer thatfood in the fire or give 
it (as alms) to a student.” 


The Párvana Sráddha—(contd.) 


The Visvedeva Sráddha. 
YAÀJNAVALEKYA., 


COXXIX.—Having given water to wash the hands, 
and Kusa seats for sitting, having obtained (their) per- 
mission, let him invoke with the rik (beginning with) 
visve devásah (R. V. II. 4. 41).—229. 


MITAKSARA. 


After this, for the purpose of Vaisvadeva worship he should 
give water into the hands of Bráhmanas and give them Kusa-seats 
two, joined together with their corners bent and in a place facing 
the south. Then he should ask the Bráhmanas' permission by saying 
* may I invoke the Visvadevas. They should permit him by saying 
“ Invoke.” He should then invoke them (gods) by the Rik begin- 
ning with “Visvadevasa Agata &c.," and with the Smárta hymn begin- 
ning with “ ágachehhanti Mahábhágà &c.” 
can be done in 2 days, first pounding each variety of seed in a separate mortar, thus 
if there be four varieties of seeds then 4 mortars will be required. The method of 
performing the same action is by pounding all the seeds together in one mortar 
when the seeds may be pounded in one mortar and when they must be pounded in 
separate mortars and what are the different fruits of each method may become very 
vital questions for a practical sacrificer. As for a practical chemist it may become 
a very important question to know whether in preparing a certain compound 
he is to combine all the ingredients at once and then to apply the chemical action 
upon them in common, such as heating, electrifying, melting, etc., or he is to first pre- 

- pare chemicaily all the ingredients separately then to mix such already chemically 
prepared ingredients, When “a certain action is only once performed and itg 
effect is as it were stored up ” such an operation is called Tantra such as pounding 
all the grain seeds in one mortar. “qua Remi agaran 24 ganai d4 wfadnea errat 
ag mer Wea wn. ARAA 3 aga anA AJ NRANTI t 
vd ea areas wey) Jaiminîya Nyáyamálá vistára, XI, L. 7, 

40 
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In this (Vaidva Deva Sráddha) the sacred thread should be 
worn on the left shoulder (passing under armpit of the right hand) 
and circumambulation (of the united Bráhmanas) should be made by 
keeping them towards his right hand. Because of the special text 
(verse 232) that in the Pitriya (Sraddha) the thread should be worn on 


the right shoulder and circumambulating by keeping on the left.” 
YAJNAVALKYA. 


COXXX.—Then having strewn barley and poured 
water in a vessel containing the purifier with the 
mantra Sanno devi (R. V. X. 9. 4) and barley grains 
with the mantra “ Yavosit " ete.——230. 


COXXXl(a).-—Hé should place the arghya in their 
hands with'the mantra Yádivyá &c.——231(a). 
MITAKSARA. 

Then for the Vais$vadeva Sraddha he should strew the ground 
all around the Bráhmanas with barley grains by cireumambulating 
from right. Then afterwards in a ‘vessel’ of metal &c., containing 
. the “ purified ” i.e., which has two Kuga blades he should sprinkle 
water with the Rik beginning with Sannodevi rabhistaya &e." (R.V.X. 
9.-4). 

Then with the mantra “yavosi dhánya rajosi &.” (Vi. Smr. 
XLVIII 17* ; Baudháyana III. 6-51) he should scatter on that vessel 
barley grains together with perfumes and flowers. 

Afterwards he should pour arghya water on the hands of the 
Bréhmanas which contain Kusa-blades and arghya vessel reciting 
the mantras " yadivyé âpah payas” &c., (Taittiriya Brahmana, II. 7. 
15.) and “ Vidvedeva idam vo’ rghyam.’ &c. 

YAINAVALKYA. 


COXXXI & CCXXXIL—Having given water, 
perfumes, garland, and the gift of incense together with 
a lamp. So also the gift of a garment and water for 
washing the hand.—231 & 232. 

MITAKSARA. 
Then “having given water” to wash hands let him make gift 
in their proper order of scent and flowers, incense anda lamp. So 
also the gift of a garment must be made. 


* Jolly's Edition p. 108, 
[ Hulizs  , p. 89. 
Mysore ,  p.232L 
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For particulars of the perfumes &c., the other law books (Smri- 
tis) may be consulted as ordained in Visnu (LXXIX.) 

“He may give sandal, saffron, camphor, also wood or Padmaka wood instead of 
an ointment,” 

And of flowers the following have been ordained :— : 

“In Srfddha the flowers called dati, malliká, white yuthikd are praised. So 
also all flowers that grow in water and the champaka flower.”* 

The following flowers should be avoided :— 

“ Flowers having nasty odours or no odour at all or those that grow on old 
trees (sacred to some tutelary deity) and all flowers that have blood-red color should 
be discarded.” ] 

(Saikha Smriti XIV. 15 (Anand&srama, p. 386).] 

(n connection with the above the following rule should also 
be) observed :— 

“He must not give flowers, grown on thorny plants. He may give white and 
‘sweet-smelling flowers though grown on thorny planis, (He must not give) red. 
But though red he may give saffron and aquatic flowers,” (Visnu LXXIX. 9 and 10). 

The particulars regarding incense has also been described by 
Visnu (LXXIX. 9 and 10) :— 

“He must not give any products or member of animals instead of incense. 

He may give bdellium mixed up with honey and clarified butter, Sandal, aloe- 
wood, deodar wood and Savala &c." 

Sahkhaf has described the particulars about the lamp :— 

“The lamp should be given (fully) with clarified butter otherwise with 
sesamum oil, But let him carefully avoid the lamp containing fat or marrow. 

“ The garment.—Let him give white garment which is new, not 
torn and whose both ends are intact." All these ceremonial works 
in a Vaisvadeva worship should be performed facing the west, 

The Pitriya ceremonial should be performed facing the south. 
As said Vriddha Satatapat :— 

“He should give (oblation &c.) in that of Gods, facing west, in that of Fathers, 
facing, south. In Párvana Sráddha all ceremonies must be preceded by sacrifice to 


Gods according to Law," A 
(Párvana Srdddha). 
Pitriya Srdddha. 
YAIJNAVALKYA, 
CCXXXII. (Continued)—Then having done the 
Apasavya and (performed) circumambulation of the Pitris 
(Fathers) to the left.— 232. 


* This verse with a slightly different reading occurs also in Parásara Madhava 
(B. S. S. Vol. I part II. p. 393). There it is assigned to the Markandeya Purána. But 
the Editor in a footnote remarks that it is not found in that Purana. 

T XIV. 17 (Anandasram p. 887. But the reading is a little different.) 

į Not found in any printed edition. 
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OCXXXIIL—Having given doubled kuśa blades, 
having invoked the Pitris with the rik usantastu &c., 
with their permission let him then mutter “ Ayantunah.” 


—233. 


MITAKSARA. 


(So far the ceremony of Vaisvadeva-Kanda has been described). 
Then after the Vaisvadeva-Kánda, (he should place the sacred thread) 
 *apasavya ' i.e, he should wear the sacrificial cord in the manner 
called práchinávita (suspending the cord over the right shoulder). 

By saying ‘then’ the author here indicates that the ceremony 
is to be performed according to Kándá samaya method. 

For the three ancestors, viz., the father and the rest, he should. 
first give water to (the Bráhmanas) and then give uneven kusa blades 
(double-folded) and circumambulating from the left, i.e., beginning 
from the left hand side, he should place seats for their accommodation 
and then he should again give water. Because (of the following text 
of) Aévaláyana4IV. 7. 7) :— 


* Having given water to the Bráhmanas." 
“ Having given to them double-folded Darbha blades and a seat.” 
“Having again given water to them." 


This giving of water to the Bráhmanas twice viz., in the begin- 
ning (and) in the end both in the Vaisvadeva and the Pitriya Srád- 
dhas is to be understood to have been ordained for the performance 
of one ritual act for all objects in orderly succession before performing’ 
another act for all objects in the same order. 

Then having asked the Bráhmanas “ I shall invoke the fathers, 
grandfathers and great grandfathers" and being permitted (by 
them) by saying “ you may invoke ; " then having invoked the fore- 
fathers and the rest by the Rik ‘“ Usantastvá nidhimahi &c.," (R. V. 
X. 16, 12) he should contemplate them by the mantra “ Ayantunah 
Pitarah &c." 

l YÂJNAVYALKYA. 


COXXXIV.-—Having scattered sesamum all round 


(with the mantra) 'apahatá; the purpose of barley 

should be served by sesamum, (all the other) oblations 

&c., should be done as before.—234. 
CCXXXV.—Having given arghya water, having 


collected their dripplings in a vessel according to pro- 
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per method, he turns the vessel downwards with the 
mantra Pitribhya Sthánamasi.—235. 


MITAKSARA. 


“ The purpose of barley "—the things that are to be performed 
by barley such as scattering &c., should be done by sesamum (i.e, 
the latter should be substituted for barley). Then he should do the 
other oblations &e., such as beginning with the putting or laying 
down of the vessel and ending with covering it, as before. The 
detail in this is as follows :— 

The sesamum should be scattered around the Bráhmanas from 
the left side beginning with the mantra. 

“The Asuras and the Ráksasas are driven away &c. (apahatá)."* 


He should pour water in three vessels of silver &c., within which 
are thrown kürchas (bunches) made of uneven Kusa-blades with the 
mantra “Sannodevi &e."* Then with the mantra " Tilosisoma 
Daivatya &c." (Asvalayana Grihya Sütras IV. 7. 8).t, he should 
throw sesamum, flowers and sandal. Then placing the arghya vessels 
before the Bréhmanas reciting “ Svadhá Arghya ” and finishing with , 
the mantra “ Yadivya &c." let him pour arghya water into the hands 
of the Bráhmanas saying :—“ Father ! this is thy arghya, grandfather ! 
this is thy arghya, great grandfather ! this is thy arghya." 

In this case also three vessels should be placed one for each or 
one for every two. 


Having thus given arghya water “ the drippings of those arghya” 
i.e., the arghya waters that have dropped from the hands of the Bráh- 
manas should be collected in the vessel sacred to Pitris. 

Having placed on the ground a kusa-figure facing the south 
he should upset over it that vessel (containing the drippings) turned 
downwards with the mantra. “ Pitribhya sthánamasi." § 

He should place over it arghya vessels and the strainers. Then 
let him offer (to the Bráhraanas) perfumes, flowers, incense, lights 


* Vajasaneyi Samhita IT, 29; Aóvaláyana Srauta Sütra II. 69. 
^, For luck and help the divine waters &c. R. V. X. 9, 4, Consult the Daily 
Practice of the Hindus. S, B. H. XX. 5 

$“ Sesamum art thou, Soma is thy deity at the Gosava sacrifice, thou hast 
been created by the Gods. By the ancients thou hast been offered. Through the 
funeral oblations render the fathers and these worlds propitious to us. Swadhá 
adoration." S. B. E. Vol. XXIX. pp. 251—232. 

§ This mantra occurs also in Brihat Parddara Samhita V. 203. 


* 
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and clothes, with the formulas “ Father, this is thy perfume. Father, 
this is thy flower etc.” 
YAJNAVALEYA. 

CCXXXVI.—Having taken food besmeared with ghee 
and desirous of offering it in the fire he asks and 
on being permitted by being said “ Do offer," he should 
sacrifice into the fire as in Pitriyajfia.—236. 

COXXXVIL—The remainings of the sacrifice he 
should place with attention into vessels procured accord- 
ing to his means particularly in silver—237. 

MITAKSARA. 

Afterwards taking food besmeared or annointed with ghee and 
desirous of offering it in fire let him ask the Bráhmanas. “I will 
offer it in fire.’ The ghee is specified in order to exclude pulses, 
vegetables, pot herbs, &c. 

Then being permitted by them by (the word) “offer it” he 
should, placing the sacred thread on the right shoulder and establish- 
ing the fire taking up the food with the ladle, offer it into the fire by 


proper sacrificial method of avadána * (sacrificial portions) (penne 


the mantras :—(A. V. XVIII-4-72 and 7D) : — 


* To Soma with the Pitris, Svadhá adoration. To Agni Kavyaváhana, svadhá 
adoration.” f 


He should, having offered oblations, according to the ritual, the 
Pinda pitriyajfia, place the remainder of the oblations cleansing the 
ladle in vessels of the Pitris procured according to one's means 
especially in silver ones but never in earthenware vessels. Nor 
(should he place the remnant) in the Vaisvadeva vessels. 

* With attention "—--with concentration of mind. 

Here in Párvana sráddha which is (a portion or sub-division) 
included in Pindapitriyajiia though by saying “in Fire” no special 
(fire) is indicated yet for a person who keeps the sacred fire, the homa 
is to be offered in the Daksiná fire when there is properly consecrated 


"Daksiná fire, this rule being applicable in the case of a person who 


has completely established fire (Sarvadhana) and when there is an 


s“ Cutting or dividing into pieces ; a part, portion." M.-W. 

T “ To Soma connected with the Fathers Hail! and homage! 
* To Agni, bearer of oblation to the Manes, be hail ! and homage,” (Griffiths). 
** To Soma with the Fathers [be] svadhé [and] homage, 
“ To Agni, carrier of the kavyas, [be] Svadhá [and] homage.” (Whitney). 


cao goa Rie oP RET T Er cad 
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absence of aupásana or nuptial’s Fire (fire kindled at wedding and 
kept permanently.) 

Because the text “the householder should daily perform the 
smárta works in nuptial fire " (Vide supra. V. 97), shows an exception 
to this rule (which is one of general applicability. As also said Már- 
kandeya :— 

“The person who keeps sacred fire should offer oblations into the Daksiná fire 
with care. The person who does not keep sacred fire should offer in the aupdsana 
Fire, or in the absence of fire (he should offer oblation) into the twice-born (Bráh- 
manas) or in water." 

For a person who has half established fire (ardhádhána), the 
homa is to be performed in aupásana (nuptial) Fire which (as a matter 
of course) exists for a^person who keeps sacred fire; (so also) for a 
person who does not keep sacred fire (it must still be done) in au- 
pásana (nuptial or domestic) fire only. 

So also in the three rites of anvastaká * &c., the ceremonial 
observances of Pinda pitriyajña must be followed. 

In the four rites of kámya &c., the homa is to be made on the 
hand of the Bráhmanas (and not in fire) as said the authors of the 
Griha sütras :— , 

“The ánvastakya, the Purvedyu (the previous day), the monthly, and the 
Párvana Sráddhas, the kámya sráddhas performed for the attainment of some 
desired object (kámya), the Sráddha performed on auspicious occasions (abhyudaya), 
the sraddha on the astami (eighth day of the moon) and the Ekkoddiata ir&ddha are 
the eight (kinds of Sr&áddbhas) In the first four of these the homa is ordained for 
those who keep fire, to be in fire, the latter four the homa is in the hands of Pitrya- 
Bráhmanas (the Brahmanas representing the Fathers.) ” E 

The meaning of the above is this :— 

The (rule of) astaka is (thus) ordained :— 

“On the eighth days of the four dark fortnights of the two seasons of winter 
and Sisira the astakas are celebrated," (Aívaláyana II) f 

In this (the srâddha performed) on the ninth day (of the moon, 
i.e., on the day following the astaka) is called “ anvástákya" (that 
which is performed) on the seventh day (of the moon) is “ Pürvedyu " 

‘or the sraddha performed on the day preceding the astaka. 

“ Monthly."— The éráddha ordained to be performed according 

to the ritual of the anvástákya on the fifth day of the moon or on 


any other day of the dark fortnight. 
——M——————— 
*'*'The ninth day in the latter half of the three (or four) months following 
the full moon in Agraháyana, Pausa, Mágha (and Phalguna).” M-W. 
Anvástákya “A Sráddha or faneral ceremony performed on the anvástaka," 
M.W., ` 
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* Parvana.’—is that sraddha which is ordained to be performed 
after the Pinda pitriyajfia on the new moon day. 

* Kamya” is that sraddha which is ordained to be performed 
on the day when the moon is in the asterism of krittikà &c., with the 
object of attaining heaven, &c. 

* Abhyudaya.”—sraddha is that which is ordained to be 
performed on the occasion of the birth of a son or a grandson or of 
digging of a tank, of planting a garden, or consecrating (an image of 
any) deity. 

** Astami ” Sráddha is the same as Astika. 

“ Ekoddista "—Here by the word Ekoddista, sapinda karana is 
indicated, because in the latter Ekkoddista is alao present (or is per- 
formed). It does not mean the áráddha of Parvana only, for though 
it is direct Ekkoddista, yet that (Sapindikarana) is absent there. 

Or according to the opinion of the commentator on Grihya 
Sütras it may mean even the direct Ekkoddista, because in the direct 
Ekkoddista also the offering of homa is on the hand. 

Of these eight ceremonies in the first four (4. e., Anvástakya, 
Pürvedyu, monthly, and Párvana) the homa (is to be offered) in fire 
by a person who keeps sacred fire. In the latter four ceremonies the 
homa is offered on the hand of the Pitrya Brahmana, so also of a per- 
‘son who does not keep sacred fire and also of that person (twice-born, 
whose father is dead) the homa is on the hand (according to the text 
* of a twice-born whose father is dead, the Párvana is always”) and of 


the text*:— 
“The twice-born whose father being dead does not offer monthly Br&áddhas on 
the waning of the moon becomes liable to perform Práyaschitta or penance.” 
So also in Kámya, Abhyudayaka, Astaka and Ekkoddista, the 
homa offering is on hand as according to Manu (Chap. III. 212) :— 
But “ If no sacred fire is available he shall place the offerings into the hand of 
a Bráhmana," 


Prohibition is declared of the separate eating of the food placed 


(as an offering) on the hand. As say the authors of Grihya Bütras :— 

* The unwise (only) eat separately the food placed as an offering on the hand. 
Their Fathers are not satisfied, and they do not obtain the last food, That food which 
has been offered on the hand that which is given afterwards, both these should be 
eaten in one state, there is no separate state in them." 


Now the author describes the method of placing the food 
before the invited guests :— 


*A verse of very nearly the same meaning is assigned to Laugâkşi 
in Parásara Madhava (B. S. S, Vol. I. pt. 2 p : 308 and 445). 
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YAINAVALKYA. 
CCXXXVIII.—Having placed the eatables (on 
a plate and) having consecrated it with the mantra 
“ Prithivi te pátram." “The earth is thy vessel," and 
having uttered the mantras “ Idam Visnuh” he should 
cause the invited Bráhmanas to place their thumb on 
the food.— 238. 


MITAKSARA. 


Having placed in the plates “ eatables ” like boiled rice, broth, 
rice boiled in milk and sugar, clarified butter &c., and having 
consecrated the plates with the mantra (a) “The earth is thy 
vessel " he should cause the thumb of the invited Bráhmanas put in 
the food with the mantra (b)“ Idam Visnuh vichakrame” “ through 
all this world strode Visnuh, &c.” Inso doing in the Vaisévadeva 
ceremony the hosts should have the sacred thread on his left shoulder 
(yajüopaviti) and recite the mantra (e) “O Visnu protect the kavya 
food,” and in the ceremony (in honor) of the ancestors he should 
place the sacred thread on his right shoulder (práchinaviti) reciting 
the mantra (d) “O Visnu protect the kavya food.” For thus it is 
remembered by MANU (?) “Then let him say in succession “ O 
Vignu protect thou the kavya and kavya offerings.” 


YAJNAVALKYA. 


CCXXXIX.—Having silently recited the Gayatri 
mantra, with its vyáhritis together with the three Rik 
verses beginning with Madhuvátáh &c., he should add- 
ress the invited guests by saying “ Eat as you please," 
and they should also eat with speech controlled.—239. 


(a) Hiranyakesin Grihya sütra IT. 11,4. “ The earth is thy vessel, the heaven 
is thy lid. I sacrifice thee into the up-breathing and downbreathing of the 
Brahmanas. Thou art imperishable, do not perish for the Fathers yonder, in yon 
world, The earth is steady, Agni is its surveyor in order that what has been given 
may not be lost.” 

(b) Rigveda I. 2 2. 17, and the four verses that follow it “ Through all this 
world strode Vignu, thrice his foot he planted, and the whole was gathered in his 
footstep's dust.” 

(c) Yajurveda I. 4. or Taittiriya Samhita, I. 13. 1. 

The vessel of food should be carried with both hands, Manu IH. 221, 223, 

(d) Not traceable. 
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MITAKSARA. 


Then after thus (placing the plates of food before the guests) 
he should, in the Vaisvadeva ceremony, invoke the Devas with water 
containing barley with the mantra :—“ Viévebhyo devebhya idam 
annam parivistam pariveksyamánam chátripteh " “ to the Visvadevas 
is this food so served and waited upon, letit be to their satis- 
faction." In the rites for the manes the dposana water should 
have sesamum in it, and the father should be invoked with the 
mantra, “This food is presented to my father, of such and such 
Gotra, named so and so, let this food served to him and waited upon 
be to his satisfaction." Similarly, the grandfather and great grandfather 
also. After this the dpoóana water should be given to the guests, 
and he should recite the Gáyatri, with the Vyahritis already mentioned 
before and should mutter silently the three Rik verses beginning 
with * Madhuváta (a) &c., and he should repeat thrice “Madhu” 
“Madhu” “ Madhu,” and then address the invited guests :—“ Yath@ 
sukham jusadhvam " “ Eat, sirs, at your pleasure.” For thus it has 
been declared by Páraskara and others : — 

"Having taken the food intended in the sacrifice for the 
Devas and Pitris, and having recited the Gayatri and the Madhuvá&ta 
hymns (a) he should offer the áposana water and having addressed 
the guests “ Eat at your pleasure," he should recite the Gáyatri along 
with its Vyá&hritis thrice, or once only. He should recite the three 
hymns beginning with ° Madhuváta" &c., and should utter three 
times the word Madhu, Madhu, Madhu.” 

“They should also eat with speech controlled ” :—the invited 
Bráhmanas should eat, with their speech controlled, namely, in 
silence. l 


YÅJNAVALKYA. 

CCXL.—He should give them food which is 
agreeable and sacrificial (holy) without anger and 
without haste, till they are satisfied and (even after). 
He should recite, all the while silently (while the guests 
are eating), sacred texts, (and when the guests have 


(a) For Madhuváta hymns see Yajurveda XIII. 2, 7. “The winds waft sweets, 


the rivers pour sweets, far the man who keeps the Law: So may the plants be 
sweet for us," &c, 


Compare Manu. III, 228, For Âpośana or Ganduss (sipping the water before 
eating see verse 81 page 79). 
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been fully gratified) he should also mutter the former 
prayers (the Gayatri and the Madhuváta hymns).— 240. 


MITAKSARA. 


“Food,” consisting of five sorts that which is hard, (and 
requires mastication), that which is soft, that which is licked, that 
which is sucked, and that which is drunk. “ Agreeable,” that which 
is pleasant to the invited guests, or which was liked by the deceased or 
is liked by the hosts. ‘Sacrificial,’ fit to be offered as an oblation in 
Sraddha, namely, rice, sáli rice, barley, wheat, kidney-bean (mudga) 
mása-bean, munyanna (the food of ascetics) viz., nivára grain (wild 
tice), káladáka or the pot-herb, ocimum sanctum, mahásalka or a kind 
of prawn or sea-crab, cardamom, dry ginger, black pepper, assafætida, 
raw sugar, refined sugar, camphor, rock salt, lake salt, jack-fruit, cocoa- 
nut, plantain, jujube, gavya (preparation of cow's milk &c), milk, 
curd, clarified butter, rice boiled in milk and sugar, honey (or wine), 
and meat &c., these are to be understood as sacrificial foods, well- 
known in other Smritis. 


By using the word “sacrificial” it is also declared by implica- 
tion, that food which is not fit for sacrifice, and which has been 
prohibited in other Smritis are not to be employed in the Sráddhas, 
such as Kodrava grain (Paspalum scrobiculatum), Masura grain, 
chanaka (gram), kulittha (dolichos biflorus), Pulaka (shrivelled grain), 
nispála (simbí), rájamása (barbati), pumpkin (the white), egg-fruit 
(brinjal), apodaki (a sort of pot-herb), the shoot of bamboo, long 
pepper, the vacha root, Satapuspa, usara salt, bida salt, and the milk 
of wild buffalo or of chamari antelope, nor the preparations of such 
milk, such as curd, clarified butter or rice cooked with sugar in 
such milk. All these are prohibited. 


* Without anger.” Though there may be occasion to get 
rightly angry. “Without haste.” Without hurry or excitement. 

The word “should give” is to be construed with the words 
“l they are satisfied ” (that is, he should go on plying them with 
food till they are surfeited). 

* And (even after) "—the word “tu” meaning “ and ” indicates 
that even after the guests have been satisfied, he should give food, 
so that some may remain on the plates, because the remainder of 
food is the allotted share of the servants. For says MANU 
(111-246) : —" They declare the fragments which have fallen on the 
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ground at a (Sraddha) to the manes, to be the share of honest, dutiful 
servants.” ‘ 

So also “he should recite sacred texts till they are satisfied ” 
namely texts like the Purusasükta (Rigveda X. 90. 1) and Pávmáni 
hymns &c. 

After reciting these hymns while they are eating, and having 
known that the guests have been satisfied, “He should mutter also 
the former prayers,” that is, the Gayatri with its vyáhritis should be 
muttered by him as mentioned before. 


Translator's notes:—For havisya food see Vignu Purana Book III, Ch. XVI. 
Markandeya P. Chap. XLIX ; 70 et seg. Visnu Smriti LXXIX. 17-18. 

For the hymns to be murmüred: while the guests are eating, see Bánkhyáyana 
Grihya Sütra IV, 1.8. Visnu Smriti LXXIIL 14-15. 


YÀJNAVALKYA. 

OCXLI.—Taking the food (in his hands he should 
ask the guests) “ are you satisfied ? ” and as regards the 
remainder, having received their permission, he should 
‘scatter that food on the ground. And he should give 
water once to each (guest on the hand for final apogata, 
—241. 

MITAKSARA. 


Then “ taking up” all “the food,” and having asked them, 
“are you satisfied,” and having received the reply from them “ We 
are satisfied,” and (then again asking them) “there is some 
remainder, what is to be done with it," and getting the reply “ Eat 
in the company of your relatives" and after he has accepted (the 
permission) he should deposit that food, in front of the Bráhmana 
representing the deceased Father, near the leavings on the ground 
upon blades of ku$a grass with the ends turned towards the south. 
And after having sprinkled it with water containing sesamum with 
the Rig formula “ Ye Agnidagdhá& ” &c., he should again throw 
sesamum and water (on it).” 


After that “he should give water " for gandüsa sipping, 
‘once " to each (Bráhmana guest). 
Translator's notes:— Compare Vi. Smp, LXXIII. 17, MANU, III. 251-253, 
All :—the remainder of the food after being eaten. 
Having accepted means here having received permission by the words “ Eat 


with your relatives," and having accepted it." (Abhyupag amya-anujüám prápya). 
As says MANU (HI, 253) :— 
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“ Next let him inform (his guests) who have finished their meal, of the food 
which remains ; with the permission of the Bráhmanas let him dispose (of that), as 
they may direct." 

The words of MANU “ let him dispose of that as they may direct ” show that 
he must do as they say even though it be otherwise, This is made clear by 
* Asvaláyana Grihya Sütra IV. 11. 26-30. (See also Faünkháyana G. S. IV. 2. 5.) 

Ifthe Bráhmanas say “Give us the remainder of the food,” he should give it 
to them, But if they say * Eat it along with your friends " then he should do so. 

Before the Bráhmanas have performed the final gandusa, he should offer the 
pindas to the ancestors, 

According to Yájüavalkya, (supported by ÁA$valáyana) the pindas are offered 
after the Bráhmanas are fed, But MANU ordains the offering of the pindas before 
the Bráhmanas are fed. Compare MANU III. 244 :— 

* Let him mix all the kinds of food together, sprinkle them with water and 
put them, scattering them (on Kusa grass) down on the ground in front of (his 
guests), when they have finished their meal.” 

* That food "—the food about which permission has been obtained. Taking a 
portion out of that food, the pinda offering should be made. 

The seattering on the ground ordained by MANU in III. 244, is to be on the 
blades of Kusa grass as mentioned in Vi. Smp, LXXXI. 21-22, Some hold that it 
should be on the ground, 

“ Ye Agnidagdhá &c.” The whole Mantra is :— 


“Ashaqrat: FS sat sunu Hs AA! 
YR qus garg gut aig wet nig u" 


* Those in my family who have been cremated in fire, and those in my family 
who have not been so cremated, let them be satisfied with this food strewn on the 
ground, and being satisfied let them attain the highest end,” 

Reciting this, the food should be strewn on the ground in front of that 
Bráhmana guest, who represents the deceased father. 

In giving the final gandusa water for sipping he should begin with the Bráhma- 
nas sitting facing the north, and then to those facing the east as in the Vi. Smriti 
(LXXIII. 25). 

The hands should not be washeld for accepting the gandusa water, Half of the 
gandusa water should be drunk and the other half should be thrown on the ground. 
In drinking, the formula ** Amritápidhánam asi" should be uttered. In throwing 
the water on the ground the following mantra should be recited :— 


“AAs wag qRieraug | 
iust 


“ Those dwelling in Rauravas the hell of the sinners for myriads of years, may 
they get satisfaction inexhaustible by this water given for them," 
Then the hands should be washed while still seated on the chair. 
The Kusa finger ring should be taken out before washing the hands. The hands 
should be washed in some earthen dish &c. 
YAJNAVALKYA. 


CCXLII.—Having taken up all food along with 
sesamum, and facing south, near the leavings, he should 
offer pindas, even as (in the ritual of) pitri-yajfia.—242. 
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MITAKSARA. 

Then according to the analogy of the ritual laid down for 
Pindas, Pitri-Yajiia, where the charu mess has been cooked, and the 
oblation to fire has been made, then with the remainder of that charu 
mixed with the rest of all the food, the pinda oblations should be 
made (to the Fathers). But where the charu mess has not been 
cooked, then taking up all the food cooked for feeding the Brahma- 
nas, and “ along with sesamum," by mixing it with sesamum, and 
“ facing south," and “near the leavings," “he should offer pinda ” 
oblations in the manner of Pinda-Pitri-Yajiia. 


BALAMBHATTA'S GLOSS. . 

** All food "—a11 kinds of food. 

“ Near "—on the ground strewn with Kusa grass, near the altar. This in the 
case of the person who keeps fire. Bat in the case of one who is devoid of such 
fire, the place for pinda oblation is near the leaving. According to Atri it should be 
three aratnis distant from the leavings. 

An aratni is equal to a cubit of the middle length, from the elbow to the tip 
of the little finger, a fist. 

Some say it should be in the very vicinity of the leavings. Others hold that it 
should be at a distance of one cubit from the leavings. According to Vyésa the 
distance should be one aratni only. In any case, the oblation should not be offered 
in the immediate neighbourhood of the leavings. 

The pindas should be offered on a square or circular altar or vedi, 

The size of the pindas varies according to the naturé of the Sráddha, In the 
Párvana 8. it should be of the size of a wet Amalaki, in the ekoddista S. of the size of 
& bilva fruit, or kharjura fruit. Or always of the size of a badari fruit, In Bapindi- 
karna it should be 12 angulis long and thick like Ekoddista, In Nava-8., a little 
thicker than Ekoddista. In Dasa-gátra B., still more thick, 


The Giving of the Aksayya Water. . 
YAJNAVALKYA. 
COXLITI.—Thus also (he should give pindas) to 
(his) maternal grandfather (and the rest). Then he 
should give water for áchamana sipping (to the Bráhmana 
guests). Then he should cause to be recited the benedi- 
ctory speech, and also (the making of the Aksayya- 
udaka).—243. . 
MITAKSARA. 

In the same manner the obsequiel rites should be performed 
regarding the maternal grandfathers (and the rest) beginning with 
the invocation of the Viévadevas and ending with the offering of the 
pinda cakes. After this he should give water to the Brahmanas for 
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sipping. Then he should cause a "Svastivüchya "— that is, he 
should cause the Bráhmanas to recite Svasti-formule by telling 
them “ Now recite Svasti." 

When they have said “ Svasti,” he should pour water on the 
hands of the Bráhmanas and saying “say ye that let the rite be 
(conducive of) exhaustless (aksayyam) merit." They should say “ Let 


it be éxhaustless-aksayyam astu." 

Note.—This Sraddha of the maternal grandfathers &e, is obligatory on the 
Putrik4putra as well as on that daughter's son whose maternal grandfather has 
got no male issue, For such is the opinion of Dhaumya. 


YAIJNAVALKYA. 

CCXLIV.—Then having given fee (to the guests) 
to the best of his power he should say “I shall now 
utter Svadhá." Being permitted (by the guests) by the 
words “ cause it to be uttered,” he should say *'let 
svadhá be pronounced on the ancestors.” —244. 


MITAKSARA. 

‘Afterwards, to the best of his power, having given daksiná-fee 
with gold, or silver &c, he should say “May I cause now svadhá 
to be recited." "Those Bráhmanas should give permission by saying, 
“ Cause it to be uttered.” He should then say “utter svadhá for 
the ancestors," viz., for the father and the rest, and for the maternal 
grandfather and the rest. Thus he should cause the svadhá 
to be recited. 

Translator's notes.—Compare MANU III. 252, Vi, Smr. XXIII. 36-37, 

The gold should be the daksiná given to the Bríhmanas invited in the 
Vaisvadeva Srfddha, and the silver to those in the Pitri Sriddha, according to 
På askara, Jamadagni and Saunaka. Sacred thread and betel leaves should also 


be given as present. The order in which Daksiná should be given is that first the 
Pitri-guests, and then the Deva guests, 


YAINAVALKYA. 

CCXLV.—And they should say “ svadhá." Having 
said so, he should sprinkle water on the ground. He 
should say “let Visvadevas be satisfied.” And the 
Bráhmanas have (also) said (so), he should mutter 
silently this (next verse).—245. 

MITAKSARA. 
And those Brahmanas should say “let svadhá be.” When they 
have said so, then he should sprinkle water on the ground through 
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a Kamandalu. After that he should say “ Let the Visvadevas 
be satisfied." The Bráhmanas should respond ''Be satisfied the 
Visvadevas.” This being said, he should recite the following stanza. 


YÀJNAVALKYA. 

CCXLVI.—Thus “ May the liberal-minded abound 
with us! May the Vedas and the progeny also (increase)! 
And may faith not forsake us! May we have plenty to 
bestow ! "—246. 


MITAKSARA. 


* Liberal-minded "—the givers of gold and the rest. “ With us" 
—in our family. “May abound "—may they be many. “May the 
Vedas increase "—through our regularly studying, teaching, and 
knowing their meaning. “ And the progeny also ” increase by the 
unbroken succession of sons, grandsons and the rest. “And may 
faith,’ or the reverence for ancestral rites, “not forsake us T 
or not depart from us. “And to bestow” gold, &c., “ plenty,” 
unlimited in quantity, may be to us. “ Thus "—means that he should 
silently pray thus. 

Translator's notes:—Compare MANU III. 259. Vi. Smp. LXXIIT, 28. 

"The word “iti” is not in the Yájüavalkya's text, bat it is found in MANU and 
other Smritis where tho same Mantra occurs verbatim. The metre also requires 
the addition of “iti” at the end of “ astu," 

In the Visnu Smriti (LXXIII.. 30) there is this additional prayer :— 

(The second half of the benediction shall be as follows), *May we have plenty 
of food, and may we receive guests. May others come to beg of us, and may not we 
be obliged to beg of any one." 

The invited Bráhmanas should respond by saying : “ Thus let it be." 

Dismissal of Brühmanas. 


YAÀINAVALEYA. 

CCXLVII.—Having said thus, (and) having spoken 
pleasant words, and having saluted them, he should 
dismiss (the Manes) The (method of) dismissal is by 
reciting “Help us, Deep-skilled, &c., with a pleased 
heart, beginning with the Father."—247. 

MITAKSARA. 


* Thus," having "said" muttered silently, the prayer mantra 
mentioned above, and “ having spoken pleasant words," to this effect 
“ Blessed have we become by our house being sanctified with the dust 


. 
—— 
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of your feet, and by your taking the trouble of eating this humble 
and-unworthy repast of pot-herbs, &c., yea, we are very much obliged 
to you.” “ And having saluted ” by bowing after circumambulating 
them. “He should dismiss "—How should he dismiss them? He 
mentions that next. He should recite the Rig verse (VII. 38.8) 
commencing with “Deep-skilled in Law eternal, O Vájins, help 


us, &c." 

“ Beginning with the father "—he should dismiss the Manes of 
the great grandfather first, and ending with the Visvadevas, holding 
a Kusa grass in his hands, and saying “ Arise O Fathers.” ‘ With 
pleased heart "—with a delighted mind. Thus “ the dismissal ” 
should be performed by him. 

Translator's notes.—The verse ma, &c., is given below :—from Rig Veda 
VIL 38, 8, 


“end arasaa mST at vag Rem segat TAT 
ze ma: Raa argued ger aa ARTN: ou" 


“Deep-skilled in Law eternal, deathless, Singers, O Vájins, help us in each 
fray for booty. 
Drink of this meath, be satisfied, be joyful : then go on paths which Gods are 


wont to travel." 
The salutation should be made by all the family members of the host, with 
their folded hands. The Bráhmanas should bless them by putting up husked barley 


into their folded hands according to Saunake, 
The doubt arises as to the method of dismissing the Manes, as to how it should 


be done. Should it begin with the dismissal of the Father. first, then of the grand- 
father, and then of the great grandfather or how? The answer is that the dismissal 
is in the reverse order of the offering of the pindas. First the Manes of the great- 
grandfather should be dismissed, then the grandfather and then the father, 

In dismissing the Pitris, the root of the Kusa-grass should be grasped, while in 
dismissing the Visvadevas the top of the Kusa should he clutched. 

After dismissing the Fathers, he should dismiss the two Bráhmanas repre- 
senting the Visvadevas, according to Saunaka. 

In the text of the Yájfiavalkya the prayer for blessing is enjoined to be recited 
after praying to the Visvadevas (see above, verse 245.) According to Práchetas, 
it should be uttered before the prayer to Vi$vadevas. According to Paraskara it is 
to be after the Svasti-váchana. 

According to MANU (III. 258), it should be after the invited Bráhmanas have 
been dismissed. 


YAJNAVALKYA. 

CCXLVIII.—Then he should dismiss the Brah- 
manas, after having turned up the Pitri-patra, viz., the 
arghya-patra in which the droppings were collected be- 
fore.—248. 


42 
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MITAKSARA, 

“ The arghya-p&tra in which, before " at the time of finishing 
of the giving of arghya, “ those droppings” from the hands of the 
Bráhmanas when the arghya water was given, “were collected” or 
deposited, that Pitri-patra which was so long nyubja, or face-down, 
should now be turned up with its face upwards, and then the (in- 
vited) Bráhmanas should be dismissed. 

Tt should be observed that this is to be done after the recital of 
the prayer for benediction, and before the uttering of the "Váje-Váje 
Rig hymn. This isinferred from the construction of the stanza, 
where the participial affix “ tvà " in “ Kritva "—" after having done” 
is employed in the text. ` 

BALAMBHATTA'S GLOSS, 
The doubt arises that dismissal had already been taught before, why is it ve- 
peated here? It is answered by Vijü&nesvara by saying “it should be observed 
&c.” This is in fact supplementary to the last stanza. Thisis also what Pardéara 


says. 2 
¥YAJNAVALKYA. 


COXLIX.—Then having followed them and having 
circumambulated them, he should eat the remnant of the 
food, offered to the Pitris. He should also remain that 
night as a Bráhmachári, along with the invited Bráh- 
manas.—249. 

MITAKSARA. 

Then “ following " the departing guests up to the boundary (of 
his village), and being permitted by them by saying “now desist,” 
and then by “ cireumambulating them” he should return home ; and 
eat along with his family members the remnant of the Sraddha 
food, eaten by the Pitris,” 

This is a niyama rule and not a Parisatkhya (he must eat the 
remnant of the Sráddha food). But with regard to the meat food 
(offered in Sraddba) he may eat it, if he is inclined to eat it (but not 
bound to do so), as has already been mentioned before in stanza, 179, 

The performer of the Sraddha along with the Brahmanas fed 
therein should remain chaste observing the vow of Brahmacharya 
during the night of that day on which the Sraddha was performed. 
The force of the word “also” indicates that he should not take 
à second meal &c., that day : as say the texts :— 

“ Brushing the teeth, chewing the betel leaves, bathing by 
rubbing oil on the body, and not taking any food, sexual intercouse, 
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taking medicines and eating food given by another, these seven acts 
should be avoided by the performer of Sraddha.” 

“Taking a second meal, undertaking a journey, carrying a 
load, sacred study, conjugal intercourse, giving alms, accepting gifts, 
and fire-offering, these eight acts should be avoided by the performer 
of a Sraddha.” 

g Translator’s Notes :—The Brahma-Purána says that the feet of the guests should 
bè worshipped with ghee mixed with curd: and with scented water, and they should 
be propitiated with salutations, 

According to Vriddha-Yogi, he should follow the departing guests for eight 
paces, accompanied by his wife, children &c. 

After their departure, the place of eating should be swept of all remnants ag 
says MANU (III. 265). 

These remnants so swept should be buried in ground by digging a trench 
according to Práchetas. 

After thus clearing the remnants the Bali Vaisvadeva should be done as says 
MANU III. 265. A different rule is laid down in the Brahmánda-Purána and in the 
Bhavisya. 

He should not take that day any food which has not been offered to the Pitris, 
But if there be no remnant of such food remaining, he should cook fresh food, but 
never fasting on the Sráddha day, But if the Sráddha day falls on a fast-day like 
ekádasi he should smell the food, 

According to others, he should eat even on a fast day. 

Therefore the commentator has said that this eating on a Sráddha day is a 
Niyama or a restrictive rule, (and on no account should it be left unobserved). 
(Eating is natural to man, but when a sacred text says that one should eat on such 
a day, it makes eating à niyama—the man has no option left, he must eat on that day 
—he cannot fast that day. It cannot be a Parisankhya rule which occuts only then 
when two rules present themselves for application, and one is selected), 

The commentator mentions a special case with regard to the meat offered in 
Bráddha. For with regard to it, he is nob obliged to take it, if he has no inclination 
for it. 

Compare also the Matsya Purana, Ch. XVII, 31-36 (S. B. H, Vol. XVII. pt, t.p: 
57). : 


Vriddhi Sráddha. 
The author having described the Parvana Sr&ddha now des. 
cribes the Vriddhi Sráddha. 
YAJNAVALEYA. 
CCL.—Thus (also) in the Vriddhi Sráddha he 
should worship the Nándi-mukha Pitris, the movement 


to be from (left to) right, and the pindas should be mixed 
with curd and Karkandháü fruit, and all rites to be with 
barley.—250. 
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MITAKSARA. 


* Tn the Vriddhi " in the Sraddha on the occasion of the birth 
of a son, “ thus” in the manner described above, he should worship 
the Pitris 7.e., honour them. 

The author now mentions the special mode of ritual with regard 
to this (Vriddhi Sráddha) “His movement to be from left to right." 
He whose method of performing the ceremony is from left to right is 
called ** whose movement is from left to right." That is to say, he 
moves from left to right in offering the pindas. 

The word * Nandimukha” qualifies the word “ Pitris." Hence 
it means that in all texts relating to invocation &c., the word “ Nándi- 
mukha " should be added everywhere to the word “ Pitri," thus, "I 
shall now invoke the Nándimukha fathers; I shall now invoke the 
Nándimukha grandfathers, &c." 

How should he worship them ? The author answers “ He should 
worship them by offering pindas mixed with curd and Karkandhu," 
Karkandhu is badari fruit or jujube. The pindas should have these 
iwo things (curd and jujube) in addition, and all the rites that are 
performed with sesamum (in Párvana Sráddha) should be here done 
with barley. 

The number af Bráhmanas to be invited here is the same as 
mentioned before, viz., “ even in the Visvadeva and odds in Pitri” 
(verse 227). 

By mentioning that the movement should be from left to right, 
the author indicates by implication that other special ceremonies 
mentioned in other Smritis regarding Vriddhi Sraddha should also 
be observed. As says Asvalayana:—‘‘Now in the Abhyudayika 
(dráddha) there should be an even-number of Bráhmanas, the Darbha 
blades should have no roots, one should sit facing the east, the 
sacred thread should be hung on the left shoulder (yajüopaviti), the 
rite is performed from left to right, barley is to be used instead of 
sesamum, there should be offered scents and the rest double (of that 
` in ordinary éráddha) and he should give straight unbroken Darbha 
blades and a seat." (III. 5. 13-15). 

"The pouring of barley should be done with the mantra 
dre euis trad aR maaa: seu gen mga- 
Raedern a: carer’ gf aane i 
“Barley art thou; Soma is thy deity; at the Gosava sacrifice thou 
hast been created by the gods, By the ancients thou hast been 
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offered. Through the pusti oblation render the Nándi-mukha Fathers 


A^ 


and these worlds propitious to us, Svaha. 
Note :— This is the mantra for offering arghya. 

O Visvedevas, this is your arghya. O Nándi-mukha fathers, 
this is your arghya.” Thus the arghya should be offered according 
to the sex of the ancestors. 

The homa should be offered on the hand with these two 
mantras :—'* To Agni, Kavyaváhana sváhá, to Soma, Pitrimat svaha.” 

He should cause to be recited the five Rig verses containing 
the word Madhu ending with upasmai gáyata in the place of the 
three Rig verses containing the word Madhu and beginning with 
madhuvata ritayata &c. 

And as the sixth verse he should cause to be recited the Rik 
“ Aksannamt madanta.” 

After the invited Bráhmanas have rinsed their mouth after 
eating (áchamana), he should cause the place of eating to be plastered 
with cow-dung, and having spread the darbha blades with their 
points facing east on that ground, he should offer to each ancestor 
two pindas made of the remainder of the food eaten by the Bráh- 
manas by mixing it with curd and ghee. These are the several 
other rites which should be observed in this ceremony. 

Though the verse merely says “ Worship the Fathers" in 
general terms yet allthe three $ráddhas and their order should be 
learnt from other Smritis as says the Satátapa* :— 

“First the Sráddha offering should be made to the deceased 
mother, after that the sráddha of the fathers (father, grandfather, 
great grandfather) then the sraddha of the maternal grandfathers 
(maternal grandfather, maternal great grandfather and maternal 
great great grandfather). These are the three $ráddhas ordained in 
the Vriddhi sraddha.” 

Translator’s notes :—Compare Sankhyana IV. 1-4, A, II. 5, 10, IV, 7. G. IV. 4(2, 3). 
Kh, III. 5, 35, H. II. 10-13, Ah, 21, 1. 9. 


The five Rik verses beginning with upasmai gáyata are Rigveda IX, 11. 1-5, and 
the Rik verse aksannami mandanta is I. 82. 2, 


The Ekoddista Sráddha. 


The author now describes the Ekoddista Sraddha. 
D YÁAJNAVALKYA. 


CCLI.—The ekoddista $ráddha is without the Devas, 


there is only one arghya vessel, and there is only one 


à i a verse is assigned to Prachetà in Parásara Madhava (B, S, S, Vol. L, pt. 
;P. . 
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pavitravaka (bunch of kusa grass) and it is deviod of 
invocation, and fire-offering and it is with the sacred 
thread suspended by the right shoulder.—251. 

: MITAKSARA. 


* Ekoddista," that Sraddha ceremony which is directed toa 
single (person recently deceased) is the rite bearing the name of 
** Ekoddista Sráddha," and we infer by the mention in verse 254 of 
the words “sesam pürvavat Acharet,” “he should do the rest as 
before," that all the rites described in the párvana Sr&ddha are 
applicable in Ekoddista Sraddha also. So the author does not repeat 
them here, but mentions only those rites which are peculiar to it. 

“Without the Devas," without the Vidvadeva offerings. “ One 
arghya,” the arghya vessel should be one only. ‘ One pavitraka,” 
there should be one blade (bunch) of kuda grass for the purposes of 
straining. “Devoid of invocation,” no inviting takes place here. 
“Devoid of fire-offering," there is no putting of food into the fire as 
a whole. “Sacred thread suspended by the right shoulder," the 
holy thread should be in the form called pr&chinaviti. This shows 
by implication that in the Abhyudayika Sráddha mentioned in the 
preceding verse the sacred thread should be suspended in the ordi- 
nary manner from the left shoulder, viz., it should be yajüopaviti. 


Translator's notes :—See the Grihyasütras of Saükháyana IV. 2 Asvaláyana, 
IV. 7, 1; Páraskara III. 10, 50 et aeq. 


YAJNAVALKYA. 

CCLIIL—(In this ekoddista) Upatisthatám (may it 
reach the deceased father) should be used in the place of 
aksayyam (may it be imperishable). And in thus dis- 
missing the Bráhmanas he should say abhiramyatám (be 
satisfied) and they should reply abhiratábsma (we 
are satisfied).—252. 

MITAKSARA. 

Moreover instead of the ordinary svasti word aksayyam as 
required by the verse 243, “Then he should cause to be recited the 
benedictory speech, and also (the making of) the Aksayya-udaka,” he 
should use instead Upatisthatám (may approach the father) instead 
of “imperishable.” 

And in dismissing the invited Brahmanas, after reciting silently 
the mantra “ vaje váje" as ordained by verse 247 he should, taking 


sr noe TG aia 
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the dharva blade in his hand, recite in addition abhiramyatám “ be 
satisfied." The invited guests should say “ we are satisfied. ” 

The above verse indicates that it is well-known. 

The verse should be completed by adding the words “the 
remaining rites are like those mentioned in the párvana srâddha as 
described before." 

This ekoddista should be pem at mid-day, as says 
Devala :— 

“In the forenoon the rites in honour of.the Devas should be 
performed and in the afternoon those in honour of the forefathers. 
But in the midday the rite of ekoddista should be performed 
regarding a person recently deceased whole morning is the time for 
the performance of Vriddhi Sraddha.” 

In verse 249 it was ordained that “he should eat the remnant of 
the food offered to the pitris?’ But an exception to this is mentioned 
with regard to some particular kinds of ekoddistas, as says the 
following :— 

“What remains at the ceremony of navasráddha, what ordi- 
narily remains as stale food in one's home, and the remnants of the 
food after the husband and wife have finished their meal these (three 
kinds of remnants) should never be eaten." 

A nava-sraddha ora sraddha in honour of a recently deceased 
person is thus described ;— 

* Nava-sraddha is said to be that ceremony which is performed 
on the first day, on the third day and on the fifth, seventh, ninth 
and eleventh days after the death of the deceased person." * 

In these ekoddista sr&áddhas the remnant of the food is not to 
be eaten. 

Sapindikarana. 

The author now describes (the rite of) sapindikarana. Let him 

prepare is vessels containing, 
XÀIJNAVALEYA. 

CCLIII and CCLIV.—Scents, water and sesamum 
for the sake of arghya. Let him pour in the Pitri vessels 
(the water of) the Preta vessel, with the two mantras 
beginning with yesamán&. He should do the rest accord- 
ing to the previous rites. This sapindikarana, and the 


* In Parádars Madhava (B. S. 8, Vol, 5 
to Algirá. ( 1, I, pt. 3, p. 448), this verseis assigned 
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(last-mentioned) should be performed for a female 


also.—253 and 254. 
MITAKSARÁ. 


Let him take according to the previous-mentioned rule, for 
the purpose of the preparation of arghya, four vessels containing 
scents, water and sesamum. By mentioning that four vessels con- 
taining sesamum it is shown that four Bráhmanas should be invited 
to represent the group of pitris. Of course, two Brahmanas should be 
invited to represent the Vaisvadevas, as already fixed. 

Then here dividing the water containing in the Preta vessel, 
leaving a little behind, he should pour it into the Pitri vessels with 
the two mantras beginning with “ye samánab samanasah" &c. 
(Vajasaneyi Samhita XIX 45, 46). 

“The rest,” beginning with the invocation of the Visvadevas 
and ending with the dismissing of the Brahmanas, he should perform 
“according to the previous rites” viz., according to the rites of 
Parvana Sraddha. 

With the water remaining in the arghya vessel for the Preta, 
and giving arghya water inthe hand of the Brâhmaņa, he should 
finish the remaining ceremony like ekoddista. "With regard to the 
remaining three Bráhmapas representing the Pitris the ceremony 
should be like that in the Párvana Sráddha. 

“ This sapindikarana " and the previously mentioned ekoddista 
“should be performed for a female also," 7.¢., it should be performed 
for one's deceased mother also. By so saying it is shown by impli- 
cation that in Parvana Sráddha the ceremony for mother is not to be 
performed. . 

Note. 

1. Now (follows) the Sapindikarana (i.e, reception of a dead person into the 
community of Pinda-offerings with the other Manes). 

2. When one year has elapsed, or three half-months, 

9. Oron a day when something good happens. 

4, He fills four water-pots with sesamum, seents and water. 

5. Three for fathers, one for the (newly) dead person, and pours the pot that 
belongs to tho (newly) dead person out into the pots of the fathers with the two 
verses, “ They who commonly " (Vájasaneyi Samhita XIX, 45, 40). 

7. Thus also the lump (of flour). 

8. This is the Sapipdikarana (Sahkháyana-Grihya-sütra, IV Adhyáya, Khanda 
8). 

50, When the Pindas are prepared, the deceased person, if he has sons, shall 
he considered as the first of the (three) Fathers (to whom Pindas are offered). 

51, The fourth one should be left out. 
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52. Some (make Pinda offerings to a deceased person) separately through one 
year (before admitting him to a share in the common Pitpiyajfia). 

58. But there is a rule, * There can be no fourth Pinda"—for this is stated 
in the Sruti. 

54. Every day he shall give food to him (i.e. to the deceased person), and if 
he was a Bráhmana, a vessel with water. . i 

55. Some offer also a Pinda, (Pâraskara-Gpibya-sûtra. III Kanda, 10 Kandika, 
55). 


A DISCUSSION. 


An Erroneous View. 


Some say that the word Preta in the verse means the great 
grandfather of the father (the fourth ancestor, and not a person re- 
cently deceased). (They give the following reason) :— 

Because of this fourth ancestor there is cessation of the offering 
of Pindas &c., after the time of Sapindikarana ceremony, bécause he 
becomes then merged into the remaining three. (Before one’s father 
dies, the father used to offer Pindas &c., to his three ancestors. But 
after the death of the father, on the completion of the Sapindikarana 
ceremony the fourth ancestor or the great great grandfather of 
the son ceases to receive any Pindas and therefore, the water in the 
fourth pot which represented him is called the Preta pot and hence- 
forth this fourth ancestor will not receive any separate oblation but 
through his three successors. This is the meaning of the symbolism 
of mixing his water with the water of the three other pots). The 
Preta patra cannot mean the pot representing the immediately and 
recefitly deceased person. For, if it were so then mixing the water 
of the pot of the recently deceased person with three other waters 
would indicate that the recently deceased person had merged into 
his three higher ancestors and there should be a cessation of the 
offering of Pinda and water to him after Sapindikarana. But this is 
not right according to all views. Therefore YAMA has said :— 
* He who entertains with a separate Pinda a recently deceased person 
(Preta) after the Sapindikarana ceremony has been dorie for him, be- 
comes thereby a transgressor of law and is considered as a patricide.” 


` (H it be objected how the word Preta can he applied to the 
fourth ancestor, we reply) that the word Preta is properly applied to 
- the fourth ancestor also because it is made up of two. words Pra 
meaning completely (prakargena) and Itah meaning passed away. 
(He who has passed. away completely is a Preta, viz., a fourth ancestor 


no longer having a direct communication with his progeny). More- 
43 
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over we see the word Preta employed in this sense in passages like 
the following :—'' Pretebhyah eva nipriniyáta &c., where the word 
Preta is employed to designate any deceased person and not necessari- 
ly a recently deceased person. 

Moreover there is the following text showing that there is pro- 
hibition of Sraddha &c., of a Preta after the completion of the Sapin- 
dikarana ceremony and this cannot be applied to a person recently 
dead for in his .case the Sraddha is enjoined on the new-moon and 
other days. The text above referred to is the following :— 

“ The Sapindikarana Sraddha should be performed by first per- 
forming the Deva Sráddha. He should feed the Pitris therein and 
henceforward he should not regard (or offer food to) the Preta.” 
(Here the word Preta certainly means the fourth ancestor who ceases 
to get Pinda after the Sapindikarana of the father). 

Moreover, the text (Manu V. 60). 

“ The relation of Sapindahood ceases with the seventh ancestor” is valid only 
in that alternative whore the fourth ancestor is considered as merged in his three 
successors. The fourth ancestor shares in the three Pindas by pervasion, the fifth 
ancestor pervades two Pindas, the sixth ancestor pervades one Pinda, the seventh 
pervades none. So Sapindahood ceases with the seventh ancestor because he gets no 
Pinda. 

. Moreover, the word Pitripátra in the above verse also indicates 
that the water of the Pretapátra should be poured into the pots begin- 
ning with the Pitripátra, viz., with the pot containing for the father 
and then in the pot representing the grandfather and then in that 
of the great grandfather. This is possible only in our interprefation 
of the text where the word Pitri is taken in its primary sense meaning 
father and therefore the water of the Preta pátra or in the pot of the 
fourth ancestor is poured into the pots beginning with that of the 
father. The verse is not otherwise possible of giving a reasonable 
interpretation for then the great grandfather would not be the chief 
and the final person. 

Therefore, the true interpretation of the text is that the water 
of the Pretapátra or the fourth pot representing the great great grand- 
father should be poured into the other three pots representing the 
father, grandfather, and the great grandfather called collectively the 
Pitripátras. 


THE REFUTATION OF THE ABOVE VIEW. 


This view is not correct. Because in this verse here the object 
ia not to teach the cessation of the offerings of Pingas &c. . after the 
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mixing of one Pinda with the other three, but the object is that by 
the cessation of the Pretahood or ghostliness of the deceased father 
there should accrue to the deceased the condition of Pitrikood or 
felicity. The condition of Pretahood or that of a shade or ghost is 
a condition of suffering extreme pain caused by hunger and thirst. 
As says Markandeya :—“ The sojourn of all men in the region of the 
Pretas or the shades is declared to be for one year; there exists in 
that region hunger and thirst every day, O son of Bhrigu.” 


The condition of obtaining Pitrihood is getting into relation 
with the celestial divinities called Sraddha Devatás, viz., Vasu, 
Aditya and Rudra. By the previously described ekoddigta ceremonies 
finishing up to the Sapindikarana there is the cessation of Pretahood 
and the attainment of Pitrihood, a fact which we learn from the 
ancients, from the texts like the following :—' For whom (deceased) 
there are not given these sixteen Preta Sraddhas, his Pretahood 
remains firmly fixed though bundreds of other Sraddhas may be 
given for him." So also the following text :—“ He should prepare 
four Pindas and mix the first with the remaining ones, henceforward 
the Preta enjoys (everything offered) in common with the Pitris.” 
All these texts show that the object of the mixture of the Pindas is 
the bringing about of the cessation of Pretahood of the deceased. 

As regards the text of the YAMA :— 


* He who entertains with a separate Pinda a recently deceased person (Preta) 
after the Sapindikarana ceremony has been done for him, &c.” 

» As quoted by our opponent this also supports our view by 
ordaining that after Sapindikarana there is a prohibition of giving of 
separate Pindas to the recently deceased as was done for one year 
in fhe manner of Ekoddista. This text of YAMA indicates that after 
Sapindikarana the deceased having entered the rank of the Pitria gets 
Pindas along with his other ancestors according to the rules of 
Párvana- Sráddha. And this interpretation of the text of YAMA 
shows that after Sapindakarana no longer separate Pindas are given 
to the deceased, but in all Sráddhas henceforward whether they be 
annual or fortnightly the rites would be in the form of that 
Ekoddista ordained for a person whose Sapindikarana has been 
performed. 

Translator's note:—'The Sr&ddha on the anniversary days of a deceased 


person is also an Ekoddista Sr&ddha but if it is not like the Ekoddigta of pre- 
Sapindikarana days. 


Though again here is quoted another text by our opponent viz., 
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+ : 
Punah pretam na nirdidet, "and henceforward he should not regard 
(or offer food) to the Preta," yet it has not that meaning. It really 
means “ henceforward he should not indicate the deceased by uttering 
the word Preta, but he should always use the word Pitri with regard 
to hiin when the Sapindikarana has been performed. d 

Moreover, the word Preta has not only an etymological meaning 
indieating a person who has passed away for good (pra-ita) but it is 
a rüdhi word here meaning a condition of suffering of particular pain 
during this period of puragatory. The word Preta thus means here 
the person in purgatory. 

Though the word Preta is employed to denote in some passages 
as quoted by our opponent, a deceased person in general yet there 
also such a person is called Preta because he had experienced that 
condition of Pretahood previously, though he has now transcended 
that condition. 

As regards the objection based on the text “ that Sapindahood 
ceases in the seventh " we reply that that text does not conflict with 
our explauation, for the first Pinda pervades (is effacious up to) 
the fourth ancestor, the second Pinda pervades up to the fifth 
ancestor and the third Pinda pervades up to the sixth and there is 
cessation in the geventh. . 

Moreover, the Sapinda relationship does not depend upon the 
relationship of the deceased through the offering of Pindas and his 
getting it or not, because such a definition is open to the objection of 
non-pervasion (not including every case.) On the other hand, we 
have already mentioned before (in the chapter on marriage) that the 
relation of Sapindahood depends upon one’s having the same partjcles 
of matter of one’s corporeal body. 


"The objection as regards the use of the word Pitripátra that is 
also futile, because the word Pitri there denotes those persons whose 
Pretahood has ceased and who obtained the status of being in the 
company of Sr&áddha Devatás. "Therefore, the word Pitripatresu 
“in the vessels of the Pitris " does not mean "in the vessels of the 
father, &c.," but it means “ iu the vessels of the Fathers ” (technically 
so called.) So there is no objection on that Scope. 


. Thus it has been established, by refutation of our opponent’s 
view, that the water in the pot representing a person recently deceased, 
and bis Pipda also should be mixed with the waters and the Pindas 
representing his three ancestors. But the teacher (Visdvarüpa) has 
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explained the verse in a way as to support the former view (the 
(Pürvapaksa. (It may be, that it is not his opinion, but he wants to 
indicate the other side’s view only. He does not mean to endorse 
that view, but to indicate the existence of this view only.) 

And this Sapindikarana of his deceased father is to be understood 
(only then) when the three ancestors, the grandfather and the rest, 
are dead. But when the father has died, but the grandfather or 
the great grandfather is alive, there is verily no Sapindikarana of 
the deceased father. Because of the following text:—'' Those who 
have died out of their order, for them there is to be performed 
no Sapindikarana." 

But as to the following text of MANU (IIT. 221) :— 


“But he whose father is dead, while his grandfather lives, shall, after pro- 
nouncing his father's name, mention (that of) his great-gran dfather." 


That also is for the sake of making the rule that henceforward 
the word Pitri should be employed with regard to the deceased father 
and not the word Preta, and that verse is not for the purpose of 
teaching that two Pindas should be offered to great grandfather and 
the great great grandfather. 

* Says an objector " but what about the following text (Manu 
III. 220) :— 


“ But when the father is alive he should indeed offer Pindas to the higher ones 
only. So also when one's father is dead and the grandfather is alive.” 


That text also is to be construed with the words “He should 
offer Pindas to the higher ones only," (and not to the deceased father.) 

But how should he offer Pindas in the two cases (where the 
father is dead and a higher ancestor is alive ; and where the father is 
alive, and the higher ones are dead)? To this the answer is given by 
the above text of MANU “ He shall after pronouncing father's name, 
(end with) mentioning that of his great grandfather." That is, by 
taking the first (i.e, father) and the last (great grandfather) it is 
indicated that the ritual should be in these words always:— Pitribhyah, 
pitámahebhyah, prapitámahebhyah) “ to the father, grandfather, and 
the great grandfather of the particular person I offer this Pinda." 
(But the formula should never) begin with the words “ to the grand- 
father or to the great grandfather," nor end with the words "'to 
the great great-grandfather," nor with the words “to the father 
of the grandfather." 


` Translator's Notes :—There are two cases, first where the father is alive and the 
higher ancestors are dead; and the second where the father is dead, and any one of 
the higher ancestors is alive. In the first case the formula should run thus :— 
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“ Pitah pitribhyah pitámahebhyah prapitamahebhyah." “To the father’s father, 
grand-father, and great-grandfather." It should never begin with the words “to the 
grandfather or the great-grandfather,” nor should it ever end with the words “to 
the grest-great-grandfather" or “to the father of the great-grandfather.” 

And hence it follows that since the words “ father and the rest" are expressive 
of relationship only, therefore, in the case of father being alive, the formula should 
be in these terms. “ To the father, grandfather and the great-grandfather of the 
father." Similarly where the grandfather is alive, the formula should be “to the 
father, grandfather and the great-grandfather of the grandfather”. (In other 
Words, the formula should always begin with the word “ Pitri" and end with the 
word Prapitámaha). 


And, therefore, in the Pindapitriyajüa the words “ Sundhantám 
pitarah" etc., of the mantras (Asválayana Srauta Sátra IL. 6. 14) (or 
Apastambhasrautasütra I. 7. 13) are not altered according to gramma- 
tical requirement (but the word “ Pitri" is always used). 

Though there is a text of VISNU (LXXV. 4). 

“He whose father is dead (but whose grandfather is alive) must first of all offer 
a Pinda to his father, after that two Pindas to the two ancestors coming before 
his grandfather”. . 

The meaning of this is, that when the grandfather is alive, and 
the father is dead, then having offered one Pinda to the father, 
according to the ritual of Ekoddista, he should give two Pindas to 
the two higher ancestors, beginning with the grandfather of the 
father (1.e., to his great-great-grandfather) and the father of the great- 
great-grandfather according to the Parvana Sraddha rite. For, of 
course, his own great-grandfather is always entitled to receive his 
offering of Pinda, (as well as his grandfather if he were dead). But 
since the grandfather is alive, he offers the Pinda to his (own) great- 
grandfather by his own right and to his fourth and fifth ascendants 
(because his grandfather offers Sraddha to them). 

The employment of proper words in the formula in offering 
Pindas to such ancestors has already been mentioned before (viz., the ` 
formula is * to the father, the grandfather and the great-grandfather 
of my grandfather the Pinda is offered)." 

Translator's Notes :—Compare the three rules of Visnusmriti LXXV. 1-3. “He 
who makes the Sréddha-offering while his father is alive, must offer it to those 
persons to whom his father offers (his) Sráddhas). (If he offers a Sraddha) while 
both his father and grandfather are alive, (he must offer it to those persons) to whom 
his grandfather (offer his Sráddhas). While his father, grandfather, and great- 
grandfather are alive, he must offer no Sraddha at ail.” 

In fact, these two texts of MANU and VISNU do not teach the Sapindikarana 
of a person who has died out of his order but it only teaches that his SrAddha is to 


be performed by Ekoddista rite. This is the case also in other instances of parti- 
cular kinds of deaths as mentioned later on. 
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Similarly it must be understood that there is an absence of 
Sapindikarana in the case of that person also who has been killed by 
a cow or by a Bráhmana and thelike. Assays KATYAYANA :— 

“ When a father is killed by a Báhmana and the like or has become an outcaste 
or an ascetic or has died in an inverted order (leaving grandfather alive) then he 


should offer Pindas to those persons to whom his father used to offer Sraddha (and 
not to his deceased father)." 


Though it may have been possible to perform Sapindikarana 
of a person (dying in proper order yet it is not to beso) if the 
father is killed by a cow or a Bráhmana, because that is the inference 
‘to be drawn from the above verse, where he is passed over and the 
Sraddha of the grandfather and the rest has been ordained to be 
performed according to the Párvana rite. It clearly shows that no 
Sapindikarana takes place in such cofftingencies. 

So also is another Smriti :— 

"Those men whose issues have been cut off for them there is no Sapinda. 
Nor should there be performed for them the sixteen ekoddista Bráddhas (which are 
performed during the first year of the death in the case of the other person)." 

Translator's Note:—But as a matter of usage, good men now-a-days perform 
Sapindikarana of such persons also though opposed to the text of MANU and VISNU. 
Otherwise such deceased persons would always remain in the painful state of 
purgatory or Preta-Loka. In fact Brahma Purána endorses this modern innovation. 


So also is the dietum of the Skanda Purána, SUMANTU and of HEMADRI and 
MADANAPARIJATA.—BALAMBHATTA. 


The case of the Mother. ] 

There isa doubt as regards the gotra to be used in offering 
Pinda &c., to a deceased mother. Should it be offered by reciting 
her husband's gotra or the gotra of her father? Because there are 
seen texts on both sides. Such as :— : 

“Amarried woman falls of herown gotra after her marriage as soon as the 
ceremony of walking seven steps is completed. All ceremonies of offering Pinda 


and water to her should be done through (the recital of her) husband's gotra. This 
and other texts like this show that a married woman gets her husband's gotra.” 


While the texts like the following show that she retains her 
father’s gotra. 

“She should perform no ceremony abandoning the father’s gotra and the gotra 

of herhusband. Or,as the women have at their birth the gotra of their father so 


at time of their death (they have the same gotra) retaining their paternal sept 
¢gotra).” 


Thus there having arisen this doubt (arising from these two 
conflicting views) it follows that the father’s gotra is retained through- 
out her life in cases of those marriages which have taken place 
according to the rites of the Asuras and the rest as well as in the 
Putriká-karaga marriage where the father of the bride stipulates that 


344 YAJNAVALKYA SMRITI. 


a son born to her would be considered his son and continue his 
lineage. Because in every one of such marriages there are specific 
texts (that the paternal gotra is not lost) and because (in the case of 
Putriká-karana marriage) there is never the completion of the gift of 
the girl (by the father of the girl to the husband because the father 
has reserved the right to the offspring of such a marriage). 

‘In the cases of the marriages which are performed according to 
the rites of BRAHMA and the rest (according to the four approved 
forms of marriage) there is an option in such cases according to the 
maxim of “ Vrihiyava” (rice and barley) as well as the maxim of 
Brihatrathantarasima.* 

` And with regard to this also the decision is to be made 
according to the family usage aa taught in the Irina verse (Manu 
IV. 178):— 

“By that road on which his father has travelled and by which his grandfather 
has walked, let him go by that road of the good men, for by so walking he incurs no 
guilt."f . . 

(This text shows that there is an option in cases of the gotra 
of a girl married according to the BRAHMA or other approved forms, 
yet even here we must abide by the custom prevailing in his family 
through succession of generation. Without making such reconci- 
liation of the above two conflicting texts there is no other mode 
of harmonising them. In other words, these texts apply to different 
subjects altogether (one to the cases of approved marriages and 
the other to the cases of disapproved marriages and Putrikákarana). 

Where however no decision can be arrived at through scripture 
or through custom there one is at liberty to follow his own inclination, 
but here his wish is the law according to the text “according to his 
self-satisfaction." (MANU IL. 6. It is similar to the case of Upa- 
nayana where an option is also allowed as to the time of Upana- 
yana, viz., that it may take place either in the eighth year of birth or 
the eighth year of the conception (see Supra verse 14 p. 55). 

Sapindtkarana of the Mother. 
r- In the Sapindikarana of the mother also there are seen contra- 
dictory texts. Thus herein among these texts is the following :—{ 

*' Having the Bribat and Rathantara Simans for aSaman.” M-W. 

{Let him walk in that path of holy men which his fathersand his grand- 
fathers followed; which he walks in that, he will not suffer harm.” Bühler's Manu 


(B: B. E. XXV. pp. 156-157). 
i This is assigned to Sankha in Parasara Madhava (Vol. I pt. 2 p: 456 B. B.&y). 
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“ It is deelared in the Smritis that the Sapindikarana (of the mother) with 
the grandmother and others (is to be made). 


This is in answer to the question “how the Sapindikarana of 
the mother should be done by the sons." 


So also PAITHINASI has said that the Sapindikarana of the 
wife also should be performed by the husband (with the Manes) of 


his mother and the rest in the following text :— 

“ Of the wife dying without a son the husband should perform her Sapindi- 
karana, With her mother-in-law and the rest should indeed be her Sapinda- 
karana.” 


YAMA has said that her Sapindikarana should be with her 
(deceased) husband :— 


* With the one (viz,, with the) husband (alone and not with other three ances- 
tors) should be performed the sapindikarana of a woman. Because even after her 
death she (retains her) unity (with her deceased husband) through the recitation of 
the mantras, offering of fire-oblations and performance of vows." 


But USANAS has declared that the Sapindikarana should be 
with the maternal grandfather (of the performer of Sráddha ) :— 

* As thesons performed the Sapindikarana of their father with their grand- 
father on the completion of full one year, in the same manner, they should perform 
the Sapindikarana of their mother with (her father, viz., with their) maternal grand- 
father."* i 

* The adorable Siva has said that as the father is united with the grandfather 
on the completion of fall one year (by the rite of Sapindikarana) by the sons, so the 
mother (should be united) with the maternal grandfather in the same manner." 

(The Vyavasthá or decision however is thus stated by Vijüánes- 
vara) Thus there being these contradictory texts, (their reconcili- 
ation is) that when the wife has . died without any son then the hus- 
band should perform her Sapindikarana with his own mother only. 
But (if on the death of the father) the mother has followed the de- 
ceased father on the funeral pyre (by becoming a Sati) then the son 
should perform the Sapindikarana of his mother with his father only. 
But a son born from a woman married by the rites of Asura &c., as 
well as a Putriká-son should perform the Sapindikarana of his mother 
with his maternal grandfather only (viz. with her father) A son 
born to a woman married by Bráhma rites &c., may perform the Sa- 
pindikarana of his mother with his father or with his maternal grand- 
father or with his paternal grandmother at his option. 

But here also (in the matter of option) if there is a fixed family 
usage then he must do so according to that usage alone. But if there 
be no such fixed family usage then he may follow the dictum of 


* In Parásara Madhava B. S. S, Vol. I, Pt. 2 p. 59, it is assigned te Sumanta. 
44 
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MANU and perform the Sapindikarana according to his self-satisfac- 
tion (MANU II. 6.). 


Translator's Note.—There were four views regarding the Sapindikarana of a de- 
ceased woman. She may have died (1) without leaving any son but a husband surviving 
her. (2) She might have died at the same time with her husband by self-immolation 
or Satism. (3) She might have survived her husband for some time and then died leav- 
ing her son behind. In this case it must beseen in what form her marriage was con- 
traeted with her deceased husband. (a) Was it by the four approved forms of marria- 
ges ? (b) Was it by the four disapproved forms of marriages ? (c) Was it by the Put- 
riká-form of marriage ? Incase (I) the Sapindikarana is done by the husband with 
his mother, In the second case of Satism the Sapindikarana is made by the son 
with her husband whose funeral pyre she has ascended. In the third ease clause (a) 
there is option. In the third case clauses (b) and (c) the Sapindikarana is with her 
father, 


The deceased Mother and the Párvana Sráddha. 


Here also (inspite of the above vyavasth&) by whatever form the 
Sapindikarana of mother has taken place, where there is ordained by 
scriptures a separate Sráddha for the mother, such as on occasions. of 
Anvastaka &c., there the Parvana Sráddha should be performed by 
associating the deceased mother with one’s deceased paternal grand- 


mother and the rest. As says the following text :— 

“In the Anvastaka Srâddhas, in the Vriddhi Sráddhas, in the Sraddhas per- 
formed at Gay4 (and other places of pilgrimage and on the Mabâlayâ day) and on the 
day of the waning moon, he should perform the SrAddha of the mother separately, 
In other cases (her Sráddha should be performed) with her husband.” 


There (in Anvastaka &c.,) the Párvana Sraddha should be 
performed by associating the mother with maternal grandmother &c. 
Tn cases other than Anvastaka &c., the mother's Sráddha should be 
performed by associating her with her husband. Where according 
to the above text her Sráddha is ordained to be done by associating 
her with her husband, it is in that case where her Sapiadikarana has 
taken place with her husband, because there she participates in the 
funeral oblations given toher husband. But(even) where her Sapin- 
dikarana has taken place with one’s maternal grandfather (Le, with 
her father) there (also) her Sráddha should be done by associating her 
with him only (7.e., with her husband). - As says SATATAPAH :— 
With regard to the Párvana Sráddha:— — 

“On the performance of Sapindikarapa the deceased gets the unity of form 


with her husband and her father, consequently she becomes a co-sharer in the 
oblations offered to them.” 


This being so viz., (on occasions of Párvana Sraddha, no separate 
Sraddha is necessary for her except on the special cases of Anvastaka 
&c., it follows) that where the Sapindikarana of one’s mother has taken 
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placed with his maternal grandfather, there the Sraddha of the mater- 
nal grandfather becomes a nitya or obligatory duty just as the Sra- 
ddha of one’s father is a nitya duty. But where the Sapindikarana of 
the mother has taken place with her husband or with one's paternal 
grandfather there the Sraddba of the maternal grandfather is not a 
nitya duty. If one does it daily there is prosperity for him (in the 
future life). If he does not do so daily he incurs nosin. For such is 


the decision. 
THE UDA-KUMBHA SRADDHA 


(Now the author treats of the offering of a pitcher full of water during the 
first year of the deceased ancestor either daily or monthly), 


YAJNAVALKYA. 

CCLV. For him even whose Sapindikarana may 
have taken place before the expiry of a year, he Should 
give for one year food with a pot full of water, to a 
twice-born (Bráhmana.)-—255. 


MITAKSARA. 


For him also whose Sapindikarana has taken place before the 
expiry of full one year, in honour of him daily or monthly, up to 
the end of the year, according to one's ability, (cooked) food 
accompanied with a pitcher full of water should be given by him to 
a Bráhmana. 

By saying “before the expiry of the year" it is shown by 
implication that Sapindikarana may take place either on the comple- 
tion of a year or before that. As says ASVALAYANA (Grihya 
Parisigta IH. 11):— 

* Now Sapindikarana takes place when one year has expired or on the twelfth 
day."* y 
KATYAYANA also has said— 


“ Then Sapindikarana takes place on the completion of one year, or when 
three-half months have elapsed or when before such expiry there happens to take 
place some lucky event (such as the birth of a son &c.”)f _ 


Thus four cases have been shown by the scriptures, (1) on the 
twelfth day, (2) when three-half months have elapsed, (3) when some 
auspicious events (vriddhi) has happened and (4) when one year has 
elapsed. ! 


* In Parásara Madhava, (B. S. 8, Vol, I. pt. 2, p : 451) it is referred to Atri. I 
have not been able to trace it in any printed edition of Atri. Tr, 


[ Not found in any printed edition of Kátyáyana. The learned Editor of 


Parásara Mádhavya on the authority of some Mss. says that “ this quotation belongs 
to Atri" (B.S, S. Vol. I. pt. 2. p : 45). 
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(The vyavastha is as follows). Among these (four alternafives) 
the Sapindikarana of the father should be done by the son on the 
twelfth day, if he (the son) keeps the sacred fire. Because without 
Sapindikarana he (the son) would not be entitled to perform the 
Srauta ceremony like Pindapitri-Yajfia (and being a Ságnika Bráh- - 
mana he cannot allow the daily ceremony to remain undone for one 
year). As says the following text * :— 

“ When the performer of this ceremony keeps the sacred fire (is Ságnika) or 
where the deceased also was a Ságnika, then the Sapindikarana of the father should 
be done on the twelfth day." t 

But a pérson who does not keep the sacred fire (is Nirágni) he 
may perform the Sapindikarana either when the three-half months ' 
have elapsed, or when an auspicious event has happened or when one 
year has elapsed. 

Poon A Doubt. 


Here arises a doubt:—When before the end of one year there 
takes place the Sapindikarana, then, should it (Sapindikarana) be per- 
formed after first having finished the offering of the sixteen Sraddhas 
(to be described below) or whether, after the performance of Sapindi- 
karana should those Sr&áddhas be performed when their proper 
time arrives? This is the doubt because authorities are seen 


supporting both alternatives. Thus one authorityt says :— 

* Having finished the performances of the sixteen Sráddhas, the Sapindikarana 
should be performed. Ii should never be performed so long as the sixteen Sráddhas 
remain ungiven." The sixteen Sraddhas are shown in the following Sloka f :— The 
sixteen Sraddhas are these (1) that offered on the twelfth day, (2) that offered on 
the Tripaksa, (3) that offered on the sixth month, (4) monthly, (5) at the end of the 
year. These are declared by the wise as the sixteen Sráddhas. 

Translator's Notes:— The word '* Tripaksa" here is doubtful. If it means 
three-half months then the number of Sráddhas will be more than sixteen as there 
are eight three-half months in a year. The sense seems to be that only one 
Tripaksa should be taken, viz, the first only. Thus the first Sr&ddha should take 
place on the twelfth day, second on the completion of a month, the third on the com- 
pletion of a month and a half and fourth up to fourteenth for every month, 
for ten months and the fifteenth after the death and lastly the sixteenth on the an- 
niversary of death. 

On the other hand is the following text :— 
“He, whose Sapindikarana may take place before the expiry of a year, for him 


also the monthly (Sr&áddha) and giving of the pitcher full of water should be done 
throughout the year." 


*This is referred to Gobhila or Kátyáyana in Pdrásara Mádhava (B, S 8, Vol. I. pt. 


2. p : 492). The verses in that Smriti referring to Sapindikarana are somewhat 
different from those given in the Mit&ksará. Tr. i 


T Laugaéksi, according to Parâsara Mádhava (B. 8. S. Vol. I. pt. 2. p : 449). 
} Jâtûkarnya., according to Par&jara Madhava (B, S. S. Vol. I. pt 2 p. 449). 
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(The Vyavasthá here is as follows). The first (and best) case is 
that after performing Sapindikarana, these sixteen Sráddhas (or any 
of the remaining of them) should be performed when their proper time 
arrives, because these could not have been performed before their 
proper time had arrived, for one is not entitled to perform them 
before their time. No doubt there is a text saying ‘‘after finishing 
the sixteen Sráddhas, the Sapindikarana should be done (even when it 
is done) before the expiry of one year," yet that rule applies to times 
of distress (where the performer is poor or expects through ill health 
his own speedy demise &c). When through this rule for times of 
distress one performs the Preta Sráddhas before Sapindikarana, then 
he should perform them according to the Ekoddista rite. 

But when one follows the first and the best alternative (as 
mentioned above, viz, that even after Sapindikarana he should 
perform the sixteen Sraddhas at their proper times) then when so 
performing the sixteen Sráddbas at their proper time he may do so 
either by the method of Parvana or by Ekoddista (according to the 
family custom, viz.) as he does the usual annual Sraddhas, so must 
he do the monthly Sráddhas. (On this there is the following Smriti 
authority)? :— : 

“When one performs the sixteen Sráddhas before Sapindikarana, then he 
should perform them all according to the method of Ekoddista. But when, he 
performs the sixteen Sráddhas after Sapindikarana, then again he should do them 
all according to the method of his doing the usual annual Sráddha (by the Párvana 
method if the annual is done in that way and by the Ekoddista method if it is done 
by that way in his family)." 

And this Sapindikarana along with the Preta Sraddha should 
be done by one ofthe brothers only where there are many brothers 
and partition with regard to their enjoyment of their paternal state. 
The performance by one alone is sufficient to fulfil the requirements 
of law. It should not be done by all of them. Because of the 


following authority :— 

“The *nava-$ráddha, the sapindikarana and the sixteen sSráddhas as well, 
Should be performed by one person only though there may be other brothers 
enjoying partition-heritage." 

Translutor’s Note :—As a rule the eldest brother generally performs the Sraddha. 
In Daivakarma every partition brother performs his own ceremony separately 
but not so in Sapindikarana. The nava-sráddhas are those performed within 
the twelve days of the deceased. f s 

This Sapindikarana along with the Pretasráddha must nece- 


ssarily be performed by the sons of all those men who have not died 


^  * Paithinasi, according to Parásara Madhava (B, B, S. Vol, I. pt. 2. p. 464). 
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as Sannydsins, because the object of Sapindikarana is to release 
the deceased frora the state of Preta-hood (in the purgatory). It (the 
Sapindikarana Pretas$ráddha) should not be performed for the Sannyá- 


sins. As says USANASA :— 

“ For the hermits (Yatis) there should never be performed Ekoddista, When 
the eleventh day of their death arrives, the Párvana-sráddha is ordained for them. 
There Sapindikarana should not be done by their sons and the rest by the mere 
fact of their holding the three-fold stand (tridanda) they never enter into the 
condition of Preta-hood.’* 


If in the absence of a son, the rite of cremation has been per- 
formed by some Sagotra and the rest then by that person alone 
should be performed the Preta rites up tothe end of ten days, 


according to the following authority] :— 

“Whether a person is Sagotra or Asagotra, whether a female or a male who- 
ever gives oblation to the deceased on the first day should complete it by giving it 
up to the tenth day”. 

For the Sadras also this fPretasapindikarana) should be per- 
formed, but without the recitation of mantras, on the twelfth day, 
because of the following authority of VISNU (XXI. 20) :— 

* In the same manner Sapindikarana without the recitation of the maniras is 
ordained for the Südras also, on the twelfth day.” 

After the Sapindikarana all the annual and the P&arvana 
Sr&ddhas and the rest should be done by the son alone as an obliga- 
tory duty while the persons other than the sons the duty is not 


obligatory. 
The times of Ekoddista. 


The author now mentions the times on which Ekoddista should 


be performed. 
YAINAVALKYA. 


CCLVI. So also on the (lunar) day of death, should 
be performed thus (the Ekoddista) every month, up to 
the end -of the year, and themselves (thereafter) every 
year. The first (Ekoddista Sráddha) on the eleventh 
day.—256. 

MITAKSARA. 

On the day (tithi) of death, every month, up to the end “of 

the year,” the Ekoddista should be performed. After the Sapindi- 


* These two verses are referred in Parásara Madhava (B, S. S. : 
458) to Ausanas VIL. 19-20. AMT pecans 


jIn Parásara Madhava (B.S S, Vol. I. pt. 2. p : 290), this is assigned to Grihya 
Parisinta. i 


E 
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karana (at the end of the year) the Ekoddista only (and not Parvana) 
should be performed annually only (and not monthly on the lunar 
day of death corresponding). “The first" Ekoddista, which is the 
model or archetype ‘prakriti) for all subsequent Ekoddistas, should 
be performed on the eleventh day (of death). 

If the (lunar) day of death be not known, then the Ekoddista 
should be performed on the day he gets the news of the death, or on 
the following new moon day, because of this Smriti authority :—“ If 
the day of the death be not known, then on the new moon day or on 
the day when one gets the news.” “On the new moon day” 
means the new moon day of the month in which the deceased had 
left home on journey, because of the following Smriti authority :— 

* The Ekoddi-ta offering should be given on the day on which the deceased 
had left home for foreign parts, or on the day of the waning of the moon (the new 
moon day) of that month,” 

* On the day of death." Regarding this rule JATOKARNYA 
has laid down the following special modification of it with regard 
to persons who had maintained the sacred fire (Ahitagni) :-- 

* The Sraddhas (by a Sagnika) which are to be performed after Tripaksa Should 
: be performed on the day corresponding to the lunar day of death. But the Sriddhas 
performed before the Tripaksa by a twice-born who keeps the sacred fire should 
begin from the day after the cremation (and the performer should not wait for 
the coming round of the mritahá or the corresponding lunar day of death." 

In this case (of the Ságnika) the ceremonies for the deceased 
(Preta) which are to be done before the Tripaksa (including the 
collection of the calcined bones) are to be done, in the case ofa 
person keeping the sacred fire, commencing with the day of the 
cremation. But those Sráddhas which are to be done after the 
Tripaksa, should be done on the day of death only (viz., on the 
lunar tithi corresponding to the day of death.) This is the meaning 
of the text of JATOKARNYA. 

Bat in the case of a person who does not keep (any) sacred fire, 
all ceremonies (whether before or after "Tripaksa) should be done on 
the lunar day of death (tithi) only. 

“The first (Sráddha) on the eleventh day.” Some say that this 
is illustrative of the case of asaucha (viz., hereby the death impurity 
is removed for the kinsmen of the deceased and not the Preta-hood 
of the deceased). They say that since no sacred rites can be per- 
formed by a person who is impure owing to the occurrence of death 
in his family, because of text “all ceremonies should be performed 
by a person who is pure " and thus ceremonial purity is a necessary 
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condition precedent to the performance of all rites, like Sráddha &c., 
so this eleventh dày Sráddha has the removal of adaucha or death 
impurity as its purpose. And because VISNU (XXI. 1—2) has 
expressly ordained that the eleventh day Ekoddista (or the first 
Sraddha) should be performed by all classes in general, after the 
passing away of the period of afaucha or impurity, by premising 
in general for all castes “ Now then on the day after the asaucha or 
death impurity is over" VISNU lays down the precept ‘in XXI. 2.) 
for the performance of the first Ekoddista (showing thereby that 
the object of this Sraddha is the removal of the death impurity or 
aéaucha). 


But this opinion is incorrect, because it is opposed to the 
tradition of PAITHINASI :— 


“That Sriddha which isto be done on the eleventh day is ordained asa 
general (or a model) Sr&ddha, (and is nob taught for the removal of impurity) The 


periods of impurity for the four castes are different for each one (and do not cease . 


on the eleventh day)" The above view is also opposed to the text of SANKHA 
also :—“ The first (ádya) Sráddha should be performed on the eleventh day, though 
he may be impure ceremonially. The performer of the Sraddha is considered to be 
pure for the time being, while he performs the Sraddha, after that he again 
becomes impure.” 


The text of VISNU dealing as it does with rules falling under 
the general heading of agaucha, is also reconcilable as applying to 
the topic of ten day’s impurity. 


* And so also thus every year." The best of the Yogis 
(YAJNAVALKYA) has taught hereby that the annual Sráddha 
(which is to be performed every year,) on the anniversary of the day 
(lunar tithi)of the death of the deceased should be by Ekoddista 
rite, (and not by Parvana rite). And to the same effect is another 
Smriti text : — , 

“The good offices (Sraddha) for the deceased father and mother should be per- 
formed every year; without the Vaisvadeva ceremony, he should feast Bráhmanas at 
that Sráddha and he should offer one Pinda only (Ekoddista) to each deceased 
parent," 

YAMA also has said :— 


“The son should perform separately the Ekoddista on the anniversary day of 
death (lunar tithi) for his father and mother, every year, aftor Sapindikarana." 


But VY ASA (goes further) and prohibits the Párvana ritual at 
this annual Sráddha :— 
“Of him who abandoning the Ekoddista ritual, performs the annual Sraddha 


by Párvana ritual, that ceremony should be known as not performed at all, and that 
man is as a patricide.” 


* 


- 


~ 
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But JAMADAGNI ordains the Párvana ceremony for this 
annual Sráddha :— 


“Having finished the Sapindikarana, the Aurasa son should perform on the 
anniversary day of death of his father and mother the Sráddha according to the 
Darga rite (Párvana) observing the rules." 


SATATAPA also says the same :— | 
* After performing Sapindikarana, let the learned performer always do accord- 
ing to the Parvana rite every year (the Sráddha of his parents) for this is the rule 
taught by CHAGALEYA." 

Thus there being conflicting text, the lawyers of the southern 
schools (Dáksinátya):give the following vyavastha to reconcile these 
texts. The Aurasa and Ksetraja sons should perform the annual 
Sráddha of their father and mother, on the anniversary day of death, 
by the Párvana ritual only; while the Dattaka and other kinds of 
sons should perform it by the Ekoddista ritual. Because of the 
following text of JATOKARNYA :— 


“Let the Ksetraja and the Aurasa sons perform the annual (pratyabdam) 
Sráddha by the Párvana ritual alone and let the other ten kinds of sons do it by 
the Ekoddista ritual.” 

But this is not correct. In the text of JATOKARNYA, relied 
upon by the lawyers of the southern schools, there is no mention of 
“the anniversary day of death ;" on the other hand, the text says 
“ Pratyabdam " "every year or annual.” And there are many 
Pratyabda or annual Sráddhas which do not fall on the death 
anniversary, such as the annual Sráddha which is to be performed 
on the third lunar day called the aksaya tritiy& and the Sráddhas 
performed in the months of Mágha and Vaisakha on the full moon 
days, and so on. Therefore the vyavasthà of the Dáksinátyas by 
which they make the Párvana and Ekoddista Sráddhas to be per- 
formed on the new moon day but by different kinds of sons is not 
all comprehensive (because it leaves out the cases of the Sraddhas 
performed on the full moon days and the third day of the moon as 
mentioned above). As regards the text of PARASARA :—* 


* For the father who has attained Devahood, the Aurasa sons should everywhere 
perform the tri-ancestral ‘Sriddha. For men of diverse gotras, the Sraddha 
should be for a single person on the coming of the death day (the lunar tithi on 
which the deceased had died)." 

This also does not sufficiently reconcile the above conflicting 
statements and cannot be considered as a decisive text ; for its mean- 


ingisthis Fora father who has attained Devahood, viz., whose 


* Not in Parásara Smpiti. 
45 
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Sapindikarana has been done, the Aurasa son should always perform 
the tri-ancestral rite, viz., the Párvana rite. But for men of diverse: 
gotras, viz., kinsmen belonging to separate gotras such as the mater- 
nal uncles &c., the Sráddha which is to be performed on the new 
moon day that Sraddha should be for a single person, viz., by the 
Ekoddista method only. . 
Moreover PAITHINASI has said that :— 

* Even after Sapindikarana, the Ekoddista rite alone should be observed by the 

Aurasa son.” Even in the following text :—“ The Ekoddista verily should be done 


by the Aurasa son on the (anniversary of) the day of death, after Sapindikarana of 
the father and mother and not the Parvana.” 


The opinion of the Northern Lawyers. 


The northern lawyers again reconcile it in this way. On the 
new moon day, or on the dark fortnight of Bhádrapada, if the death 
anniversary falls in any one of these periods, then the annual Srád- 
dha should be by the Parvana rite, but if the death anniversary falls 
on any other day then it should be by the Ekoddista rite only. (And 
they quote the following Smriti t in support of their view):— — . 

“ For him who has died on the new moon day or on any day of the dark fort- 
night sacred to the fathers, the ceremony should be by Párvana rite and never by 
the Ekoddista rite,” 

This view also is not approved by the elders, because the text 
above quoted is of uncertain origin, while there are many texts of 
well ascertained origin, which declare that the Párvana should be 
performed on the anniversary day of death, and because if it were to 
be confined to those persons only, who had died on the new moon 
day, or in the Pretapaksa, then there would be a great unnecessary 
curtailment in the scope given to the Párvana rite which is not rea- 
sonable. Moreover, it would lead to the undesirable result that a 
general text will find no scope, (a contingency not to be thought of 
because then a general text would be set aside altogether) A gene- 
ral text is curtailed by a special text or a special text becomes an 
upasamhára of a general rule there only, where knowing the relation- 
ship between the general and the particular rule, both rules give a 
useful meaning (and find their full scope, though in different spheres). 
As “ Let the hota recite seventeen verses for the wooden sticks (sámi- 
dheni) to be thrown into the fire to feed it." This text is read (in 
the Aittariya Br&áhmana I. 1) not in connection with the commence- 
ment of any ceremony, (e, it is an anarabhyddhita-vidhi, a rule . 


Se. Pu SERES v 2: 
| Sankha, according to Parásara Madhava, (B. S, S, Vol. I pt. 2 p : 440.) 
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standing by itself out of connection with some particular sacrifice to 
which it might be referred so that it must be considered asa general 
rule. It is not in the context with the general text of the Aittirfya 
Samhita IL. 5, 8, 2, which enjoins fifteen wooden sticks) Therefore, 
this text enjoining seventeen wooden sticks, has its scope fully in the 
ectype or the modified sacrifice only, (and not in the archetype or the 
model sacrifice where fifteen sticks are only used). Therefore, this 
sentence about the seventeen sticks, having found a scope through its 
relationship with the general characteristics of the Sámidheni fire- 
sticks, it is applied to the modified sacrifices like Mitravinda and the 
- rest where it teaches new (apürva) relationship in the subject-matter 
of Mitravinda sacrifices and the rest where in kindling the sacred 
fire, seventeen sticks are used. [Therefore, this general rule (of the 
Aittariya Brahmana) finding its scope fully in the chapter of sacri- 
-fices like Mitravinda &c., properly is an upasarhhira of the special 
rule enjoining 15 fire-sticks and belongs to that context only and not 
to the ordinary general type where 15 sticks only are used. If there 
also 17 sticks be used then the general rule of 15 sticks would find 


no scope]. 
Translator's Note.—In order to understand this passage it is necessary to refer 
‘to Jaimini’s Pürvamimámsá III. 6, 9. A discussion is held in that Adhyâya regarding 
texts which may be applicable to a model sacrifice (prakriti) and the texts which 
are confined only to the modified sacrifice (vikriti). We give the following quotation 
from that Mimamsá :— 
“There are seventeen mantras called Sámidheni used for offering sacrificial 
fuel into a sacred fire. The subject that these Mantras are connected with is a model 
sacrifice.” 


sraa fact ts eng 
baa 

Not so ; because a particular text occurs in a particular context ; it is not to be 
introduced into a modified sacrifice, because it will conflict with it, or “In asmuch 
as in the context itself there is another detail mentioned, that which is different 
from this detail, must pertain to this ectype.” 

There is another passage (Ait. Br, I. 1) speaking of the recitation of seventeen 
SAmidheni verses. In regard to this, doubt arises as to whether this number seven- 
teen is to apply to the archetype (model sacrifice) or it should apply to the ectype 
(modified sacrifice). The conclusion is that the number seventeen must-apply to the 
‘ectypes alone ; and out of the several ectypes of the Darsa Pürnamása it is only at 
the Mitravinda and a few others that the number of SAmidheni is to be seventeen. 

The following explanation of the sütra by Mr. Kunte is taken from his Saddar= 
Sana Chintániká :— 

* There are two kinds of texts—the one connected with a model sacrifice, and 
the other, a general statement not connected with any context. Both of these treat 
-of the same subject and both are to be used in a model sacrifice. Thus two texts, 
bearing on the same subject, speak of the same thing. Thisis a case of tautology. 
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How is it to be obviated ? A text which is directly connected with a context is to 
be used in a model sacrifice only ; and all general texts, not connected with any 
context, are to be introduced into a modified sacrifice.” 

Bee also Aittariya Bráhmana by Haug, Page 6, note 12, 

“These verses are called Sámidhenis. They are only eleven in number ; but by 
repeating the first and last verses thrice, the number is brought to fifteen. They 
are mentioned in Asval. Sr. S. 1, 2.; several are taken from the Rigveda III, 27, as the 
first (pra vo vájà abhidyavo) ; fourth (samidhyamána) 13th, 14th, and 15th (ilenyo) 
verses. Besides these three, Âśv. mentions: agna áyáhi vitaye (VI,16, 10—12, three 
verses), agnim dütam vrinimahe (1, 12, 1.), and samiddho agna (V.28, 5, 6, two verses). 
They are repeated monotonously without observiug the usual three accents. The 
number of the sámidhenis is generaliy stated as fifteen; but now and then, seven- 
teen are mentioned, as in the case of the Diksaniya isti. The two additional man- 
tras are called Dháyya, i.e, verses to be repeated when an additional wooden stick, 
after the ceremony of kindling is over, is thrown into the fire, in order to feed it. 
They are mentioned in Sáyana's commentary on Rigveda Samhitá (Vol. II. page 762 
ed. M. Müller). S. Asval. 4, 2, two Dhayyas at the Diksaniya isti" Haug. 


“The Mimámsá writers make another classification of Vidhis as follows: The 
Chodana (command) is usually understood to be an injunetion to do some particular 
act, But sometimes a Chodana may fix a principle without reference to any specific 
act. Such a Chodandá is called an Anárabhyadhita Vidhi. Dr. Thibaut in his transla- 
tion of the Artha Samgraha by Laugáksi Bháskara explains an Anárabhyadhita 
Vidhi to be * a rule which stands by itself, out of connection with some particular 
saerifice to which it might be referred, so that it must be considered as a general 
rule, In the Smriti law many of the Vidhis would come under this category. (It 
is called also the Pillar maxim). Tagore Law Lectures 1905. pp. 54 and 290. 


But here both (kinds of texts, whether pro-Párvana or pro- 
Ekoddista) have the death-day as their subject and consequently 
they do not both find their scope under this explanation. "Therefore 
here it would be right to exclude the alternative of the Ekoddista, 
thus giving it a scope, and thus make a restrictive rule regarding 
the Párvana. (In other words, the scope of Ekoddista should be cur- 
tailed and a niyama rule should be made with regard to Párvana, 
as would be shown later on in giving the Siddhánta view.) 


And, moreover, it is not right to try to reconcile these texts by 
the Vyavasthá that we should treat the Ekoddigta texts as having 
for their subject the death-day of the father and mother, while the 
Párvana texts as having for their subject the death-day of relatives 
other than the parents. For in both cases (whether pro-Párvana 
or Pro-Ekoddista texts) the words used are "father," “ mother," 
and “sons.” Thus the pro-Ekoddista text of Yama quoted above 
says :— 


“The son should perform separately the Ekoddista on the anniversary day of 
death for his father and mother, every year after the Sapindikarapa." 
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Similarly, the Pro-Parvana text of Jamadagni says :— 

“Having finished the Sapindikarana the Aurasa son should perform on the 
anniversary of the death of his father and mother the Sraddha according to the 
Párvana rite.” 


. (Thus both sorts of texts deal with the rite to be performed by 
the son for his parents, and do not contemplate the case of any other 
relative.) 

(There is another Vyavasthá made by some.) Though some 
say that on the death-day of the father and mother, the Ságnika 
should perform the Párvana Sráddha and the Nérágnika should per- 
form the Ekoddista, and though they rely on the following text of 
Sumantu :— l 

“The twice-born son who maintains the sacred fire (is Sagnika) should per- 
form the Párvana for his parents every year, while the wise who is Nirégni should 
perform the Ekoddista on the anniversary of their death.” 

Yet that should be discarded because opposed to the opinions 
of the Good. Thus there is the following Smriti text :— 

“Those Bráhmanas who maintain many Sacred fires (all the Srauta and 


Smarta Fires) and those also who have only one fire, for them after the Sapindi- 
karana there should be Ekkoddista and never the Párvana." 


The Vyavasthd of Vijridnesvara. 


Here (in this conflict of rulings) the decision is to be thus :— 

For the Sannyásina (deceased) on the death-day the Párvana 
alone should be performed by the son. Because of the following 
(decisive text)—of PRACHETAS :— 


“For a Sannyásin (Yati) there is no Ekoddista here for he has taken up the 
triple staf., and because there is no Sapindikarana for him here. For him there is 
always the Párvana." 

(For others) who have died on the New Moon day or during 
ihe Preta-paksa (the dark fortnight of Bhádra sacred to the Manes) 
there is Parvana alone and (never Ekkoddista). And thus the (text 
quoted by the Northern Lawyers) "for him who has died on the 
New moon day or during the Preta-paksa, the Párvana should be 
performed and never the Ekoddista ” also finds its scope and is in 
fact a Niyama or restrictive rule, curtailing the scope of the Ekod- 
dista. While for those whose death day is neither the New moon 
day nor the Preta-paksa, or who are not Sannyásins, there may be 
performed either the Párvana or the Ekoddista, at the option of the 
performer, on the maxim of “ barley or rice." But this option even 
becomes limited (vyavasthita vikalpa) where there is a well ascer- 
tained family usage, for there the performer must abide by the usage 
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of his family. But where there is no such family usage, he may 
follow his will. No need of further prolixity. 
The place of throwing the Pindas. 

The author now teaches a rule which is applicable to all &rád- 

dhas with the exception of the daily (nitya) éráddhas :— 
YAJNAVALKYA. 

CCLVII.—But let him give the pindas to a cow, or 
a goat or to the Brahmanas: or let him throw them even 
in fire or water. While the Bráhmanas are still pre- 
sent, he should not sweep the leavings of the (food) 
of the twice-born.—257. 


MITAKSARA. 


-This is the method of disposing of the pindas or the single pinda, 
that have been offered before. They should be given to a cow or 
“a goat or to the Bráhmana who asks for them. Or he may throw 
them in fire or fathomless water. 


Moreover he should not sweep, t.e., should not remove the leavings 
of the twice-born, while the Brahmana, are still present at the place 
of dinner. 


The different kinds food offered at Sraddha, and their different 
rewards to the giver. 


l Now the author teaches the fruits accruing to the giver of 
different kinds of food. 
YÂJNAVALKYA. 

CCLVIII—(The Pitris are satisfied) verily for a 
month with the havisya (sacrificial food), but for a year 
with the milk-rice, with the fish, with the meat of 
gazelles, with mutton, with the flesh of birds, with the 
-flesh of kids, with flesh of spotted deer.—258. 

CCLIX.—With the flesh of black antelope, with that . 
of Ruru deer, with the meat of boars, and with the meat 
of hares respectively for a period progressively increas- 


ing by a month are satisfied when offered to the Grand- 
-fathers here.—259. 
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MITAKSARA. 
* Havisya ” fit for offering in sacrifice, such as, sesamum grains, 
rice &c., as says Manu (III. 267) :— 
“The ancestors of men are satisfied for one month with sesamum grains, rice, 


barley, mása beans, water, roots, and fruits, which have been given according to 
the prescribed rule.” 


- This food is called havisya food. “ With this food the ances- 
tors are satisfied for a month "—-this sentence occurring at the end of 
stanza 259 should be read here to complete the sentence. 

“With milk-rice” with the rice boiled in cow's milk they are 
satisfied for a year, because of the Smriti (Manu III. 271) “ One year 
with cow-milk and milk-rice." i 

“With the fish” 4e, with the fish that is allowable, such as 
páthina &c. The word mátsya in the text is formed by the affix 
“añ” added to matsya with the force of tasya idam (P. iv. 3. 154. 
Bee my Astádhyáyi, p : 802). 

“ Gazelle or harina ” is the copper-colored deer. 

“Ena or black antelope” is black colored. As described in 
the AYUR-VEDA :—" Know Ena to be the black antelope, while 
the copper colored is called the gazelle or harina." The word 
harinaka in the text is formed by the affix “añ ” with the force of 
tasya idam (P. iv. 3. 154). 

The sheep is called urabhra also, the meat of urabhra is aurabhra 
or mutton. 

* Of birds" i.e., of birds allowed as food. '"'Chbága" means 
goat, its meat is called “ the flesh of kids.” 

* Prisat" is the spotted deer. The flesh of the spotted deer is 
called párgata. “Ena” is the black antelope, its meat is called 
*ainam." “Ruru” is the same as Sambara, the meat of ruru is 
called raurava. “ Varáha " is the wild sow or boar, its meat is called 
variham. The meat of «asa or hare is called $ásam. “Respectively 
for a period progressively increasing by a month," that is, with 
the meat of these animals, fish, &c., offered to the ancestors, they are 
satisfied for a month more than the meat of the animal preceding it 
in the series. (Compare Manu III. 267-271.) 


YAJNAVALKYA, 
CCLX and CCLXL—He who gives the meat of 
rhinoceros or of mahá-$alka (lobster) or honey, or 
the ascetic's rice, even, or the flesh of the red goat, or 
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the mahá-éáka, or the flesh of várdhrinasa, or gives 
offerings stationed at Gaya, he causes all that to give 
enjoyment to the Pitris for endless time, so also he who 
gives on the varsá-trayo-dasi especially when the moon 
happens to be in the asterism of Maghá that day.— 
260-61. 

MITAKSARA. 


Moreover the meat of “ Khadga ” or rhinoceros, of “ mahá-salka ” 
(lit. large-scaled) a kind of prawn or sea crab, or “honey " from bees, 
or the “‘ascetic’s rice,” namely, all wild grains like nivára, &c., or 
the flesh of “loha” or red sheep, or mahásáka (a kind of pot-herb), 
or the flesh “ várdhrinasa"? or the white sheep. Another name of 
this várdhrinasa is "tri-piba" well-known among the sacrificers as 
says the following verse :—'' The tri-piba is a descripit old ram called 
by the sacrificers várdhrinasa in áráddha ceremonial.” He is called 
tri-piba or drinking through three organs, because owing to his old 
age his two ears touch the water while drinking with his tongue. 
He who gives anything at Gaya, even though it be merely vegetables 
only (all that gives eternal satisfaction.) 


The force of “ cha” “and” in the verse is to indicate that eame 
is the case if the sráddha is offered at Gahgadvára, &c., as says 
the following verse :— 


“The Bráddha offered at Gaügádvá&ára, Prayága, Naimisa, Puskara, Arbuda as 
well as at Gayá, attains the imperishableness,” 


“Enjoys endlessness ” that is he gets the merit of being the 
cause of conducing to endless fruits. The phrase “ enjoys endlessnesa ” 
is to be read with every one of the above words. 


Similarly, whatever (if how so little) which is given on the 
“ varsa-trayodadi," namely, the thirteenth day of the dark fortnight 
of Bhádrapada, especially when the moon is in the Maghá asterism, 
all that conduces to endlessness. 


Though here the ascetic's rice, meat and honey are apparently 
enjoined for all the four castes in general to be offered in sr&ddha, 


* * A rhinoceros (probably so ealled as having a leather-like snout) ; according 
to some also ‘a bird with a black neck, red head, and white wings ;’ an old white 
he-goat or a kiad of crane.” M-W. 

t Saükha, according to Paráéara Madhava (B. S. S, vol. I., pt. 2, p: 304.) But 
see Sankha XIV.27-29 (Anandasram, p.387) where the reading is different from 


. that given above. Tr. r 


~ 
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yet the adjustment (vyavasthá) made by PULASTYA is worthy of 
respectful consideration. Says he:— 

The ascetic's rice is said to be for the Bráhmana, the meat for the Ksatriya and 
Vaisya and the offering of honey is especially for the Büdra, while all the rest of the 
unprohibited articles are fit offerings for all the four classes.” 


The meaning of this is that the *' ascetic's rice " like ntvara, &c., 
mentioned above as the fit offering in dráddha, is the principal 
' offering for a Bráhmana whereby he gets all fruit. And all the meat 

offerings mentioned above are the chief offerings of the Ksatriyas 
and Vaisyas. And the offering of honey mentioned above is fit 
for the südras. And what article is outside of this triad and is 
* unprohibited " or is not in conflict (with some text) such as 
dwelling houses, &c., or which are ordained by some other texts, such 
as the sacrificial food, and kálasáka, &c., that is, the giver of all fruits 
for all the four classes. O i 

Now the author teaches the different fruits obtained by making 
srâddha on particular tithis or lunar days. 

YAINAVALKYA, 

CCLXII, CCLXIII and CCLXIV.—He who offers 
sraddha on the first day of the moon and so on (up to 
the fifteenth day) with the exception of the fourteenth 
day, obtains the following rewards respectively :—a 
daughter, a son-in-law, cattle, good sons, game, husban- 
dry, commerce, the two-hoofed and one-hoofed animals, 
the sacred lustred sons, gold and silver with other 
metals, the superiority of birth and obtains all desires 
always. On the fourteenth day of the moon, he should 

` offer $ráddha for those who have been killed by weapons. 
— 969-264. 
MITAKSARA. 

* A daughter" :—Possessing beauty, auspicious signs and good 
conduct. “The husband of the daughter,” i.e., the son-in-law 
possessing intelligence, beauty and auspicious marks. “ Beasts” 
small beasts like goats, &c. “Good sons who are well-behaved, 
who walk on right path." “(Game)’,—i.e., success in game. 
* Agriculture " that is fruit of agriculture. “ Commerce " that is 
profit in commeyce. “ Two-hoofed " like the cow and the rest. “ One- 


hoofed" like horses and the rest. “Sons possessing Brahma-lustre,” 
46 
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i.e., sons who have that energy which is the result of studying the 
Vedas and acting upon its meaning. This lustre is called Brahma- 
Varchas. “Svarna-rupye” that is gold and silver with the excep- 
tion of these the metal like zinc, lead, &c., are called Kupyaka or 
base metals. ‘‘ Superiority of caste” the conditions of high position 
among one's castemen. “All desires" the object of desire are 
called desires, such as Svarga or Heaven, sons, beasts, &c. These 
- fourteen kinds of fruits, beginning with, a daughter and ending . 
: with “all desires" are the results of offering sriddhas on the fourteen 
Tithis beginning with the “ pratipat” or the first lunar day of the 
dark fortnight ending with the amávasya or the new moon day, (which 
are fifteen in number and therefore) with the exception of the 
fourteenth day of the moon. Thus of the fourteen days or tithis 
the giver of sraddha obtains these fourteen rewards respectively, 
(e.g., the performer of s$ráddha on pratipat gets a good daughter, on 
dvitiya or the second day of the moon gets a good son-in-law, on the 
third day of the moon gets a large stock of small beasts like goats, &c.) 
Those who are killed by weapons, to them he should offer srâdhba on 
the fourteenth day of the dark fortnight by the rule of ekoddigta, 
provided they have not been killed by Brahmanas and others. As says 


the following SMRITI text” :— 


* Even of that father who has obtained sameness (with the pitpis) but who waa 
killed by weapons, the ekoddista should be performed by the sons on the fourteenth 
day of the dark fortnight of the Mähāläyā. H 


“Obtaining sameness " means whose Sapindikarana has been 
performed. Of a person killed by weapons even after sapindikarana, 
the dráddha should be performed on the Mahâlayâ, that is on the 
fourteenth day of the dark fortnight of the month of Bhádrapada. 
Sraddha of such a person only should be performed on that day, and 
of no other, thus this is a niyama rule it does not mean that a person 
killed by weapons should get sráddha on the fourteenth day of the 
moon and no other day, therefore (it being a niyama rule, it follows) 
that the sraddha on the day of the anniversary of the death of a person 
killed by weapons, and on other days ordained by the texts should be 
performed for him and that the rule is not confined to the sráddha 
performed on the fourteenth day of the dark fortnight of the Bhádra- 
pada. So. that other éráddhas as they come up whether they be 
párvana or ekoddista should be performed also for him. Because 


of the following text of SAUNAKA :— f 
“In the dark fortnight of prausthapada as well as every monjh likewise.” 


* Sumantu, according to Parásara Mádbava (B, 8. S, vol. L, pt. 2, pp. 327-828.) 
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The author now describes the specific fruit of offering 

Sraddha on a specific asterism :— 
YAJNAVALKYA. 

CCLXV-CCLXVII.—(He who performs sraddha on 
a day when the moon is in the asterisin of) Krittiká, 
obtains heaven, (in Rohini obtains) offspring, (in 
Mrigasiras) strength, (in Ardra) valour, (in Punarvasu) 
crop, (in Pusyá) force, (in Aslesa) son, (in Maghá) 
superiority, (in Pürvá-Phalguni) good luck, (in Uttará- 
Phalguni) prosperity, (in Hasta) leadership, (in Chitra) 
good fortune, (in Sváti) unresisted authority, (in 
Visákhá) commerce and the like, (in Anurádhá) health, 
(in Jyesthá) fame, (in Málá) freedom from sorrow, (in 
Purva-ásadha) the highest end, (in Uttara-ásadha) wealth, 
(in Srávana) the Vedas, (in Dhanisthá) suécess in treat- 
ment of diseases, (in Satabhisá) baser metals (called 
kupya), (in Pürva-bhádra-pada) cows, (in Uttara-Bhádra- 
pada) goat, (in Revati) sheep, (in Asvini) horses, (in 
Bharant) long life,—all these objects of desires, one 
obtains who offers sraddha according to rule, on these 
asterisms beginning with Kyittika and ending with 
Bharant, respectively, full of faith, and belief in after 
‘life, being devoid of arrogance and envy.—265-268. 

MITAKSARA. 

. He, who offers sráddha in the various asterisms beginning with 
Krittiká and ending with Bharani, respectively obtains the objects 
of desires like heaven up to long life provided be has faith and belief 
and is free from arrogance and envy. : 

E * Astika” or “he who has faith " is a person who has visvása 
or faith. “Sraddhâvân” or “who has belief" is one who is 
endowed with great reverence. “ Devoid of arrogance and envy” 
means, devoid of haughtiness and jealousy. “ Svarga or heaven" 
is a condition of intense happiness. “Ofspring” whether male or 
female without any specification. “Ojas or strength " means, the 
intensity of spiritual power. “ Saurya or valour " means, fearlessness. 
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cease Ait ees, E ee ee 
“ Ksetra, field or crop” means, fruitful harvest. “ Balam or force " 
means, the bodily strength. “ Putra” means, a son possessing 
good qualities. * Sresthyam " means, superiority amongst caste- 
men. ''Saubhágyam" or good luck means popularity among 
men. “ Prosperity" such as riches &c. “ Leadership" being 
foremost inevery thing. “ Subham ” good in general “ Pravritta- 
chakrata ” or unresisted or unopposed authority or command. “ Com- 
merce and the like” such as agriculture, banking, dairy farming by 
keeping cow &c. “Health” is freedom from disease. “ Fame" is 
distinction. “ Freedom from sorrow," the absence of grief produced 
from loss of desired objects. “ The highest end," the attainment of 
the world of Brahman. “ Wealth" like gold and the rest. “The 
Vedas” like the Rig-veda &c. “Success as a physician" means, 
obtaining the fruit of medicines administered. “ Kupyam” metals 
other than gold and silver, such as copper &c. “Cows are well- 
known. So also the goat, sheep, horses and longevity or long life.” 

In the verse 259 it was stated that the ancestors are satisfied 
for a period progressively increasing by a month. By this it is shown 
that the ancestors obtain satisfaction through sráddha. This appears 
unreasonable, for men go to heaven or hell owing to the force of the 
acts, good or bad, done by them, (how cau the effects of those acts be 
interfered with) by the possibility of food and drink &c., offered by 
the sons &c.? And even if it be possible, how they themselves being 
impotent or powerless, can award them fruits of heaven ? and the 
rest ?. To this objection the author says :— 

YÀJNAVALEYA. 


COLXIX-COLXX. —The Vasus, the Rudras, and 
the sons of Aditi are the deities of Sráddha and known 
as Pitris. They give satisfaction to the ancestors of men 
when they are propitiated through sraddha offering. 

The ancestors of men being thus satisfied, give 
longevity, progeny, wealth, learning, heaven, emancipa- 
tion, pleasures and even a kingdom (to the offerer of 
$ráddha).—269-270. 

MITAKSARA. 


By the words ''father &c.” are denoted merely the 
souls of the deceased men like Devadatta &c., who are the direct 
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objects of the offering of sráddha oblations in the ceremony, but they 
refer to the presiding deities of “father &c." namely the gods Vasus 
and the rest. (The term father thus means the deceased father as 
well as the gods Vasus, the grandfather means the deceased grand- 
father as well as the gods Rudras, and the great grandfather means’ 
the deceased great grand father as well as the gods Adityas). As in 
ordinary language the proper name Devadatta does not mean merely 
the physical body of the person, nor the soul merely of that person, 
but the body qualified by the possession of the soul both taken to- 
gether, so in the sráddha offering the names “father, devadatta 
&c." denote the soul Devadatta plus the devas presiding over 
that soul. Therefore, these presiding devas, Vasus and the rest, being 
satisfied by the food and drink offered by the sons and the rest, 
satisfy in their turn those souls of Devadatta &c. and reward the 
offerer of &ráddha with fruits like heaven and as a mother during: 
pregnancy by eating the food presented by another as a dohada 
gift with the object of nourishing the foetus in the womb not 
only gets satisfaction herself, but gives satisfaction to the foetus 
in her womb also, as wellas confers on the giver of the dohada 
gifts of food &c, the good merit of such gift, so also the Vasus, 
the Rudras and the sons of Aditi, namely the Adityas, are the 
real pitris denoted by the term “ father,’ “ grandfather” and 
" great grandfather " respectively, and merely the souls of Devadatta 
&c. These devas are the sraddha devatás, the true recipients of the 
offerings in the ceremony of sráddha. Moreover they themselves being 
satisfied, satisfy in their turn the ancestors of the men, namely, the 
souls of Devadatta &c., because they are possessed of great wisdem 
and power. Not only they satisfy the dead ancestors, but they give 
to the offerer of Sráddha, life, progeny, wealth, learning, heaven, 
emancipation and pleasures. ‘ These ancestors of men being 
satisfied give also kingdom even." The force of the word “cha” in 
.the text “‘sukhani cha” indicates that other rewards also are con- - 
ferred by them as mentioned in other scriptures. These ancestors of 
men, namely Vasus &¢., being satisfied, give men all good things, 
Here ends the Chapter on Sráddbas. 
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The means of obtaining visible and invisible fruits of sacrifi- 
cial action have been described above, now before mentioning their 
full method and the means of accomplishing them without any 
obstacles, the author now mentions the causes that prognosticate the 
coming evil or obstacle, so that being fore-warned one may be able 
to ward off the coming evil. 

(Desirous of teaching the ceremony of Sánti rite in the next 
chapter) the ceremonial rite which are the means of obtaining visible 
and invisible fruits have been described before and later on will be 
mentioned the full form and the method of accomplishing those 
rites, therefore, the author first mentions the (two-fold) causes, the 
agent (káraka), active in producing obstacles to the completion of 
these ceremonial rites and the (jfiápaka) cause or the omens indicating 
the presence of the obstructions, so that by taking proper precautions 
there may be an absence of obstacles and the Sánti rite to be taught 
hereafter might be performed without any hitch or hinderance. 

YAINAVALKYA, 


OCLXXL—VINAYAKA has been appointed for 
the purpose of bringing about obstacles in the perfor- 
mance of sacred rites, and he has been put at the head 
of all the hosts of Devas (Gana) by Rudra and Brahma 
as well as (by Visnu).—271. 

MITAKSARA. 

By the next six verses beginning with the present verse by 
knowing the both sorts of causes, so that there may be absence 
beforehand of any obstacle, as wellas there may be the removal of 
any obstacle already arisen, the author mentions the cause of the 
obstacle in these verses. It is thus that by knowing the both sorts 
of causes of a disease one can cure a disease (so both sorts of causes 
which obstruct a Karma or help the Karma, a Karma is properly 
performed). 

* VINAYAKA” is the same as Vighnedvara or Lord of obs- 
tacles. He has been appointed to bring about obstructions in the 
ceremonies performed as means to accomplish certain ends of man, 


`~ 
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as well as bring about obstructions in the obtaining of the fruits of 
such rites. (Thus he has twofold duty, viz., distort the means taken, 
and the fruits resulting from a ceremony). ‘“‘ Has been appointed ” 
has been given the office of the obstructor (in the divine hierarchy). 
* By Rudra and Brahma” by force of the word “and,” Vignu is to 
be read into the verse. (The appointment is made byall the three 
Brahma, Visnu and Mahesvara). “Of Ganas” like Puspadanta and 


the rest. "In the headship ” as the Lord over all the Ganas. 

Translator's note :—In fact Ganapati is the primal cause of all obstructions in 
the means and the fruits of ceremonies. Man may perform a ceremony but his 
means may be obstructed, or he may employ all proper means and yet the result of 
the ceremony be obstructed. Thus the function of Ganapati is twofold to prevent 
a man from taking proper means and Secondly, to prevent the accrual of the fruits 
of actions even where proper means are taken. 


Thus having mentioned the agent cause of obstruction, the 
author now mentions in the following verses the Jñâpaka cause in- 
dicating the presence of obstacles. 

. YÂJNAVALKYA. ; 

CCLXXII.—He, who is obsessed by him (has the 
folowing marks) Learn his symptoms now. In dreams 
[he dreams that] he bathes in (or enters) deep water or 
sees head-shaven persons.—272.* 

CCLXXIIL—Or dreams of persons wearing red 
garments*, or dreams that he mounts on carnivorous 
animals or he dreams that he is in the company of low- 
caste people or surrounded by asses and camels.—2723. 

CCLXXIV (a),—He dreams that while going he is 
followed by others.—274(a). 


MITAKSARA. 

“Obsessed by him" possessed by Vináyaka. He who is so 
possessed as the following marks of symptoms know or learn that 
from me, O Sages. The allusion to the sages here is in order to show 
commencement of a new topic of Santi or propitiatory rites in the 
next chapter. 

"Svapne" in the condition of dream. “He bathes in deep 
water " he is carried away by the current or sinks in it. He dreams of 
persons with shaven heads. -' Red garments” or dresses and mantles 

* This perhaps refers to Buddhists. 
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or beddings having red, blue or other colours. “ Carnivorous 
animals” the animals that eat raw flesh, among birds like vultures 
&c., and among wild beasts like tigers &c. He dreams that he 
mounts on them. Similarly “by low caste men” like Chandélas 
&c., by asses or donkeys, by camels called Kramelaka he dreams in 
dreams that he is surrounded by such. - 

“While walking” or going he finds himeelf followed “by 
others," by enemies pursuing from behind and “he considers himself 
followed " or overpowered or surrounded by these. 

Having mentioned thus the dreaming of dreams, the author now 
mentions the perceptible outward symptom of the person who is 
obsessed by m 

YAINAVALKYA. 


COLXXIV (b).—He is absent-minded, unsuccessful 
in his undertakings, and depressed without any cause.— 
274(b). I 

CCLXXV.—A person obsessed by him does not 
obtain the kingdom though he be the son of a king, the 
girl does not obtain a husband, the woman does not get 
children nor does she conceive.—275. 


CCLXXVI—Nor does a learned Srotriya obtain 
professorship, nor does a pupil obtain teachimg nor does 
the merchant get profit, nor does an agriculturist get ` 
crop.—276 

MITAKSARA. | 


* Absent-minded" with distracted mind. ‘“ Fruitless in his 
attempts " unsuccessful in his undertakings. He who is so is called 
the Vimaná, Viphalárambhah. He never gets the fruit of the acts. 
“He grieves without any occasion " without any cause he becomes 
low in spirits or is depressed. ‘‘ Though a king's son " though born 
in the royal family he does not obtain kingdom though possessed 
of princely attributes like learning, bravery, patience &c. 

“A girl” having beauty, auspicious marks and good family 
does not obtain a desirable husband. ` 

* A woman " though pregnant does not get any children (she 
gets abortion), or though in her courses she does not conceive. 
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a “Teaching,” i.e., the pupil though taught does not grasp the 
sense of the thing taught. A Srotriya though possessing learning and 
the knowledge of the sense of the sacred lore does not obtain Acharya- 
hood or professorship. A pupil though endowed with humility and 
good conduct does not obtain teaching lectures from his teacher, 
t.e., does not get the desired teaching. Thus everywhere “does 
not obtain the desired fruit" should be added to complete the 
sentence. 

“The merchant” the person living upon trade, though an ex- 
pert therein does not obtain “ profit " by the sale and purchase &c., 
of grain &c." The agriculturist" tilling the soil and though labouring 
therein with industry does not obtain the fruit of agriculture. 

Thus it should be understood that a person obsessed by Viné- 
yaka does not obtain the fruit of his undertakings in the various 
professions and arts in which he may be engaged for obtaining his 
livelihood. 

Thus having described the Karaka cause (the agent) and the 
Jiüápaka cause (the indieatory marks or omens &c.), the author now 
teaches the rite by which the obstruction might be removed. 


YAJNAVALKYA. 


CCLXXVII(a). Of him there should be a bathing 
on a holy day according to (the following rite).—277(a). 
MITAKSARA. 

“Of him" of a person obsessed by Vináyaka or of that person 
who though not actually obsessed, is anxious to remove the approach 
of such obsession in future. “Bathing " there should be the sacred 
bath. " On a holy" that is, on a time in which the stars &c., are 
propitious to him. "On a day" in the day time and not in night 
time. “ According to rite " according to the ceremony taught in the 
scripture, accompanied with all its ingredients and means of accom- 
plishing that rite. 

The author now teaches the rite of the sacred bath. 

YÀJNAVALKYA. 
CCLXXVII(b).— With the paste of white mustard 
and with ghee the body should be besmeared.-—277(b). 
COLXXVIIIL.—3So also the head should be besmear- 


ed with Sarvausadhi and with all sweet scents. He 
47 
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should be seated on Bhadrásana and the holy Bráhma- 
nas should pronounce the Svasti.—278. 
MITAKSARA. 

* With the paste of white mustard " with the paste of the mustard 
called Siddhartha or yellow mustard. “ With ghee” with ghee 
well agitated and made an emulsion. “ Besmeared ” rubbed over 
the whole body. “ So with Sarvausadhi " viz., with the medicinal 
drugs called Priyahgu, Nágakesara &c. “ With all sweet scents " like 
sandal paste, aguru musk &c. “ With the head annointed with 
these ” and “ being seated on Bhadrásana ” to be described hereafter, 
and while “ twice-born "-Bráhmanas, who are “ holy " endowed with 
learning of the Vedas and good manners and having handsome 
appearance and over four in number should pronounce the blessing 
on him when asked “ Recite, Ye venerable Sirs, Svasti," The sense 
is that he should ask these four Bráhmanas to recite the Punyáha 
formula according to the method given in one's particular Grihya 
Sütra. ' " 

YAJNAVALKYA. 

CCLXXIX.—He should throw into the water pots 
the earth brought from the stable of horses and ele- 
phants, from anthill, from the confluence of rivers and 
from a pond, as well as Rochana, the scents and Gug- 
gula.—279. 

CCLXXX.—(These' should be thrown into waters) 
which were brought in four vessels of the same colour 
from a pond. And then the Bhadrásana should be 


spread made of the hide of a red bull.—280. 


MITAKSARA. 

Moreover he should throw five kinds of earth, viz., the earth 
brought from the stable of horses, the stables of elephants, the anthill, 
the confluence of rivers and from a pond which does not dry up in 
summer together with the drug called Gorochaná and the scents like 
the sandal paste, saffron, musk &e. and Guggula or resin incense 
into those waters. Those waters which were brought even in one- 
coloured four vessels or pitchers which are good, viz., which are with- 
out any holes, are clear and free from blackness from a pónd which 
does not dry up in summer or from the confluence of two rivers. 
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Then should be spread out the Bhadrásana (Bhadra meaning 
pleasant and Asana seat) made of Sriparna* on the hide of a bull 
whose colour should be red and which should be spread with the 
neck towards the east and skin towards north or whose hair should 
be pointing out. 

Then the above-mentioned water in which had been mixed the 
five sorts of earth and the various perfumes and which are contained 
in four pitchers adorned with mango leaves &c. and the necks of the 
pitchers being surrounded with various garlands of flowers and 
` smeared with sandal paste and adorned with new untorn cloth, the 
four pitchers should be placed on the four quarters the East &c., on 
a platform pure and plastered, on which is painted the figure of 
Svastika with five colours and on which is placed the hide of a red 
bull with its hair bristling up and its neck pointing to the East, and 
on which should be spread another seat covered with white cloth. 
This is called the Bhadrásana or the auspicious seat. On this seat 
should be seated the person obsessed by Vindyaka. Being thus seated 
the Brahmanas pronounce Svasti (blessing.) 

Moreover, after the Svastiváchana is done, and after the ladies 
dressed in night’s cloak and possessing good qualities and being 
handsome and whose sons and husbands are alive, have pronounced 
the Mahgala chant, the family priest touching the pitcher placed in 
the eastern quarter, and grasping it in his hand, should sprinkle its 
water on the obsessed person, with the following Mantra :— 


YÀJNAVALEYA, 

CCLXXXI.—Having thousand eyes and hundred 
streams, and made pure by sages, with that waterl 
sprinkle thee, may these sacred waters sanctify thee.— 
281. l 

MITAKSARA. 

“Having thousand eyes" having manifold power. “ Hundred 
streams” having many currents. That water which has been made 
sacred or sanctified by sages like Manu andthe rest and whose 
sanctity is produced by sages, by that water, thee who art obsessed 


by Vináyaka I sprinkle with the object of removing the evil influence 
of Vináyaka. May these waters themselves so pure purify thee. 


* * Promna spinosa or longifolia; a lotus; Pistia stratiotes, Salmalia malabarica, 
and a species of Solanum.” M.-W. 
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Then afterwards taking hold of the second pitcher placed on 
the south quarter, let the Guru sprinkle him with the following 


mantra :-— 
YAINAVALEYA. 


CCLXXXII.—Let the king Varuna be auspicious 
to thee, and auspicious be Sürya and Brihagpati, auspi- 
cious [be] also Indra and Vayu, and may the seven 
Risis give thee auspiciousness.— 282. 


MITAKSARA. 

" Bhadram" means auspiciousness or prosperity. May the 
King Varuna give thee prosperity, may Sürya give thee prosperity, 
may Brihaspati give thee prosperity, may Indra give thee prospe- 
rity, may Vayu give thee prosperity and may the seven sages give 
thee prosperity. 

Then taking hold of the third pitcher he should sprinkle 
him with the following mantra :— 

YAJNAVALKYA. 

. COLXXXIII.— Whatever ill luck may-be in thy hair, 
whatever in the parting of thy hair, and whatever in 
the crown of the head or in thy forehead or in thy two 
ears and eyes may these waters destroy them 
always.— 283. 

MITAKSARA. 

“Whatever ill luck” or want of prosperity may be in thy 
hair, or in the parting line of thy hair, or in the crown of thy head, 
or in the forehead, or in thy two ears, or in thy two eyes may all 
that ill luck, the goddesses of water destroy or remove. 

After that taking hold of the fourth pitcher of water, let him 
sprinkle him with all the above three mantras. This is done by 
the force of the text “the fourth with all the mantras.” 

YAJNAVALKYA. 

CCLXXXIV.—Of him thus bathed, let the Guru 
taking in his left hand in which Kusá had been placed 
a ladle made of Udumbara tree pour through it 
mustard oil on his head (as if offering) Homa (to the 
following).—284. 
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MITAKSARA. 

On the head of the person thus bathed in the afore-mentioned 
way, the Homa should be performed by the preceptor (Acharya) 
with the following mantras, all the while pouring mustard oil on 
the head with a ladle made of Udumbara tree (Ficus glomerata). 

YÀJNA VALKYA, 

CCLXXXV.—To Mita, Sammita, Sala, Katankata, 
Kusmánda, and Rájaputra, with the word Sváhá added 
at the end of each.—285. 

MITAKSARA, 

With Mita, Sammita &c., which are the names of Vináyaka, 
with the word Sváhá at the end and the Pranava Om in the begin- 
ning let him perform the Homa. The word ‘“ Juhuy&t” of the last 
verse should be added here to complete the sense. By the addition 
of the word Sváhá, the terms Mita &e, should take the declension 
of the fourth case. Thus there arise the following six mantras :— 
“Om Mitáya sváhá, Om Sammitáya sváhá, Om Sáláya sváhá, Om 
Katahkatáya sváhá, Om  Kusmándáya sváhá, Om Rájaputráya 
svaha.” 

YAJNAVALKYA. 
CCLXXXVI.—With the names (of Vináyaka men- 
tioned above) and with Bali mantras accompanied with 
Namaskára, let him give (offering) where the four roads 


meet in a winnowing basket having spread Kusá grass 
on all sides.—286. 
MITAKSARA. 


Having finished (the Homa offering on the head of the 
Obsessed), let him offer in the Laukika fire, Charu offering cooked 
according to the rule of Sthálipáka in that Laukika fire with the 
very same six mantras. Then whatever remains of that Charu 
let him offer Bali offering with Bali mantras to Indra, Agni, 
Yama, Nirriti, Varuna, Vayu, Soma, Igana, Brahma and lastly 
Ananta, with these names being in the dative case and with the 
word Namah added to them. 


Translators note:—The Laukika Agni is ordinary fire and the Sthálipáka 
method of cooking Charu or boiled rice is given in Grihya Sátras. The Bali mantras 
in this case would be 10, viz., Om Indraya Namah, Om Agnaye Namah &c. $ 


Then what should be next done ? To this the author answers. 
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YAJNAVALKYA. 
CCLXXXVII.—Then having taken all the follow- 
ing things and bowing his head on the ground let him: 
invoke Ambika, the mother of Vináyaka:—Husk and 
unhusked rice as well as cooked rice mixed with sesa- 
mum paste, fish, raw and cooked fish, so also raw and 
cooked flesh.—287. 

CCLXXXVIIL—Flower of various colours, per- 
fumes and liquor of three kinds also, radish, Purikás, 
Apüpa and so also Kunderaka decorated with gar- 
lands.— 288. 

CCLXXXIX.—Rice mixed with curds, páyasa 
(milked rice), Gudapistam together with modakas hav- 
ing brought all these, and having then placed his head 
on the ground.—289. 

CCXC.(a)—Let him perform Upasthána of Vináyaka 
ane of Ambika, his mother.—290. 


MITAKSARA. 


Afterwards he should place the things mentioned above, 
such as the husked and unhusked rice &c., in front of Vináyaka 
and his mother, Ambiká, and bowing his head on the ground he 
should salute them with the folloing Gáyatri mantras respectively. 


To Vin&áyaka he should address this mantra Tat Purugáya 
vidmahe Vakratundáya dhimahi, tat-nodanti prachodayát. “ We 
know that Spirit, and meditate on him having crooked neck, may 
that tusked one illumine our intellect.’”* 

Then with the following Mantra perform Namaskára of 
Ambiká :— 

Subhag&ysi vidmahe kámamálinyai dhimabi tanno gaurí 
prachodayát. “ We know the most prosperous, we meditate on the 
lady adorned with the garland of desire, may that Gouri command 
our intelligence.” 

Having thus saluted Vináyaka and Ambiká, having ead the 
remaining of the offering on a winnowing basket on which kusá 
grass is spread he should place it at the junction of the four roads 
with the following mantras :—May the Devas accept this bali, viz., 
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the Adityas, Vasus, Maruts, the two Asvinas, Rudras, Suparnas, 
Pannagas, Grahas, Asuras, Yátudhánas, Pisachés, Uragas, Mátaras, 
Sakinis, Yaksas,. Vetdlas, Yoginis, Pütanás, Sivas, Jrimbhakas, 
Siddhas, Gandharvas, The Máyávins, Vidyádharas, Naras, Dikpálas, 
Lokapálas as wellas all the great leaders of obstructions, all the 
Vighna Vináyakas. May allthe peace-makers of the worlds, may 
Brahmá and the great Risis be not obstructive to me, may they not 
be evilly inclined towards me, may they not be opposed to me, may 
they be friendly to me and satisfied, may all the Bhütas and Pretas 
bring me all happiness. 

(The author of the commentary now explains the words of the 
verses of Yajñavalkya) :-— 

" Kritá-akritan" fully husked and imperfectly husked rice, 
that is rice whose husk has been removed, and the rice whose husk 
has not been removed, but which have been pounded only once. 
“Palalam” isa kind of paste of sesamum. The odana or cooked 
rice mixed with the sesamum paste is called Palalaudana. “Fish” 
raw and cooked. “So also flesh” that is raw and cooked flesh. 
“ Variegated flower” that is flower of the colour of red, yellow and 
various other colours. “Sweet scents” such as sandal paste &c., 
* Liquor ” the three kinds of Spirituous liquors called Gaudi (made 
from Gooda or raw sugar), Madhvi (made from honey), and Paisthi 
(Spirituous liquor distilled from rice or other grain). ‘ Malaka” 
a kind of sweetmeat of the form of the root called radish or málaka. 
* Pürikas" fried cakes well-known as Puris. “Apûpas” a kind of 
sweet meat cake prepared from wheat boiled in Ghee (called mála- 
püya). "'Underak&" is a kind of cake, “Sraja” garland, viz., 
a garland consisting of unfried and fried small balls of wheat and 
dough. “Dadhyannam” viz, rice mixed with curd. “Payasam” 
rice cooked in milk., "Guda-pistam" the cakes prepared from the 
pounded rice and other grains like sali &c., mixed with raw sugar. 
“ Modakas " the sweet balls called laddus. 

Then let him perform the upasthána or prayer addressed to Vina- 
yaka and his mother with the mantra mentioned in the verse 291 below. 
But before doing so let him offer arghya and añjali as described (below):- 

YAJNAVALEYA, í 
COXC(b.)—After having given arghya with durva- 
grass, sesamum and flowers let him give añjali with the 
same.—290(b).. 


376 YAJNAVALKYA SMRITI. 


MITAKSARA. 


What should be done next before reciting the upasthána 
mantras? To this the author says that after having given arghya 
with water filled with sweet flowers let him give a handful (Aijali) 
consisting of durva-grass, mustard and flowers. After offering of 
this afijali, let him recite the prayer mantras given below. This is 
the construction of the verse. 

The author now mentions the upasthána mantra :— 

YAÀJNAVALEYA. 


COXCI.—*' Grant me beauty, Oh Lady! grant me 
fame and so also grant me prosperity. Grant me sons, 
grant me wealth and grant me all desired objects."—291. 


MITAKSARA. 

In praying to Vináyaka substitute the words “Oh Lord!” 
in the place of “ Oh Lady!” in the above mantra. 

(Then the Yajamána should feed the Bráhmanas &c., as men- 
tioned below). 

YÀJNAVALKYA. 

CCXCII —Then dressed in white raiments, and 
garlanded with white flowers, and rubbing all white 
sandal paste let him feed Bráhmanas, and present to 
his Guru a pair of garments also,—292. 

MITAKSARA. 

Then after the Abhiseka bath is over, the yajamána or the 
obsessed person being dressed in white raiments and wearing white 
garlands and being annointed with white sandal paste should feed 
the Bráhmanas (who officiated in the ceremony). Let him also 
give according to his power a pair of clothes to his Guru provided 
he is endowed with good qualities and versed in the study of Vedas 
and knows the rules of performing the Vináyaka bath. The word 
“ Api," meaning also, indicates that he should give fees to the officiat- 
ing Bráhmanas also according to his means in honour of Vindyaka. 

A SUMMARY OF THE PROCEDURE. 

The method of procedure and the order in which each rite is 
to be performed is shown below. First the Guru possessing the 
above-mentioned qualities with the help of four Brahmanas should 
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prepare the Bhadrásana, after which he should place near it (the 
images of) Vinay&ka and his mother Ambika and worship them with 
Scents and flowers &c., with the two mantras given above. "Then 
having cooked a mess of charu and having pronounced punyáha on 
the Yajamána seated on the bhadrásana, they should sprinkle him 
with the waters of the four jars. After which homa should be 
performed on the head of the Yajamána by pouring a stream of 
mustard oil. After which homa should be performed in fire with 
the charu. After which bali offering should be given on all the 
four sides of the hall of worship (Abhiseka-Sala) the lokapálas, 
Indra, Agni and the rest. (All this should be done by the family priest 
or Guru) but the Yajamána after the bath should dress himself in white 
raiments and in the company of his Guru should offer Upaháras to 
Vin&áyaka and Ambiká and stooping down with his head on the 
ground,and giving arghya with flower and water and aüjali with durvá, 
mustard and flower should pray to Vináyaka and Ambiká with the 
mantra “grant beauty" &c. Then the Guru putting the remainder of 
the upahára in a winnowing basket and having bowed down his head on 
the ground to the deities, should carry the basket to the meeting of the 
four roads and leaveit there. After this the Yajamána should present 
the Guru a pair of cloths and his fee and feed also the Bréhmanas. 

Here ends the ritual of the bathing of a person obsessed by 
Viná&yaka. 

The author, now, in order to show another fruit of this Vin&áyaka 
bath by way of supplement to the above-mentioned description of 
the ceremony of this Vin&yaka bath, says as follows :— 


YAJNAVALKYA. 
CCXCIIIL — Having thus worshipped Vináyaka and 
the Grahas according to rule, he obtains the fruit of all 
actions as well as gets the highest fortune.—293. 


MITAKSARA. 


“Thus” according to the above-mentioned method “ having 
worshipped Vináyaka he obtains the fruit of all acts” viz., there is no 
obstructions any longer to the bearing of fruits of his karmas. (In 
other words, all sacred karmas or rites performed by him produce their 
proper results). The author mentions further also another result of 
this Vinéyaka worship by saying “He obtains incomparable splen- 


dour or highest fortune ;" the meaning is that a person who desires to 
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get good fortune should worship Vináyaka according to the method 
above laid down. 


The author now also mentions as a hint to what he would dilate 
later on in the Pájá of Grahas or worship of planets for those who 
desire to perform Santi for removing the maleficient influences of 
planets like &ádityas &c., or who desires to obtain prosperity &c., and 
for whieh purpose the ceremony of the worship of planets will be 
described in the next chapter. Therefore, as an allusion by anticipa- 
tion to what has to come hereafter the author says “the Grahas 
according to rule," the meaning of which is that a person, worshipping 
a planet like the Sun &c., according to their rules to be mentioned 
hereafter, obtains the success of all karmas as well as gets good 
fortune. 


The author now mentions the nitya or the eternal as well as the 
k&mya or the transitory fruits of some worships. 


YÀJNAVALEYA. 


CCXCIV.—He who always offers Pájá of the Aditya 
and makes tilaka of Swámi Kártikeya and Mah& 
Ganapati, obtains all success.—294. 


MITAKSARA. 


A man who worships “ always" daily, the adorable Aditya with 
red sandal paste, saffron and red flowers, and he who always worships 
Skanda and Mah& Ganapati obtains “ success " viz., emancipation by 
means of the arising in him of the knowledge of the Supreme Self. 
(Though the worship is a kámya one at first, yet by continuing it 
daily it leads to eternal reward.) 


So also one obtains “ success " or wished for result, by making 
a tilaka (image) of Gold &c., or of Silver &e., of Aditya, Skanda and 
Ganapati, or of any one of them. This is the Kámya or transitory 
reward of this form of worship. According to a Smriti text the same 
is the result if one makes the two eyes of the deity even. (The word 
tilaka means a full sized image. One who cannot make a full sized 
image in gold or silver, he may make merely the eyes of these deities 
and he will get the same rewards.) l 


Here ends the chapter on the worship of Ganapati. 
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Translator's note :—The whole of this chapter is an abridgement and versifica- 
tion of the XIVth Khanda of the second Purusa of the Mánava Gribya Sütra. A 
summary of it is given below :— 

(1) Now (we) shall explain the Vinfyakas. (2) Salakatankatah, Küsmándarája- 
putrah, Usmitah and Devayajiiahiare the four Vináyakas. (3) Those possessed by 
these manifest the following signs (or symptoms). (4) He breaks clods of earth. 
(5) He cuts or tears grasses or straws. (6) He draws lines on the limbs of his body. 
(7) He dreams of water. (8) He sees shaven men. (9) He sees men with matted 
locks of hair, (10) He sees ascetics wearing red dress or other coloured dress. 
(11) Re dreams of camels, pigs, asses, sweepers (Ohándálas) and similar other 
unholy and low caste people. (12; He moves in the sky (in his dreams), (12) While 
walking on a road he imagines that some one is following him behind his back. 

(14) Verily these persons obsessed by Vináyakas if they are sons of kings and 
possessed of princely qualities do not obtain kingdom. (15) Damsels possessing 
auspicious marks and desirous of getting husbands do not get husbands. (16) 
Married women possessing all good qualities and desirous of getting offsprings 
do not get children. (17) Of women observing all the rules of good conduct the 
children die (untimely deaths). (18) A learned Bráhmana (Srotriya) being a teacher 
does not get teachership (their literary works do not attain the rank of those works 
written by Acharyas). (19) To pupils there arise many obstacles in the prosecu- 
tion (their) of studies. (20) Of traders, their stock in trade is destroyed. (21) Of 
agriculturists the fruit of agriculture is meagre, 

(22) Now the penance for the removal of these obstacles is being described. 
(28) Let the obsessed person bring earth from the holes dug up by wild animals 
and rats, Rochana and Guggula, (24) Let him bring waters from four streams in four 
water vessels which must be faultless and entire. (25) Then in these pitchers 
should be thrown scents, essences, medicinal herbs and gems of all kinds. And on 
them should be placed the thread to tie round the hand for the sake of auspicious- 
ness as well as curd, honey and ghee, (26) Then the obsessed person should be 
made to sit, after these things have been procured, on the hide of a bull which had 
never been castrated and the priests should bathe him with that water reciting the 
following mantras :—“ Sahasrákzam satadháram " &c. (the same as the verse 281). 
Then they should recite Agniná dattá, Indrena datt&, Somena dattá, Varunena 
dattá, Váyuna dattá, Visnuna dattá, Brihaspatina dattá, Visvaih Devaih datta, 
Sarvaih Devaih  dattá, ausadhaya-&po-varunasammitáh, —tabhistvábhisinchámi 
pavamánih punah tu två. Reciting these mantras they should bathe him thoroughly. 
Then they should recite the following mantras Yat te kesesu &c. (the same as the 
verses 288 and 282). 

(27) Of the person who has been so bathed, at the night there should be 
performed four Homa offerings on his head with freshly pressed mustard oil, by 
pouring that oil on his head through a ladle of Udumbara, reciting the following 
four mantras :— Om Salakatankatáya Sváhá, Om Kusmándarájaputráya sváha, Om 
Usmitáya sváhá, Om Devayajanáya sváhá, 

Translator’s note.—These four mantras have been broken up into six by some 
curious mistake of the versificator of this passage, where the Vináyakas have also 
been raised from four to six in number. 

(28) After this where the four roads meet in a village or where the four roads 
meet in a town or the four roads meet in a forest he should spread out Darbhas with 
their heads pointing at four directions and place on it ina new winnowing basket 
the Bali offering consisting of the following articles, (the same as mentioned in 
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the verses 287 and 288 with very slight differences). (29) After this the Devas should 
be invoked, Then several Devas are mentioned, viz., Dvimukhah, Syenah, Vakah, 
Yakgah, Kalaha, Bhiruh, Vin&yakah, Kugméndaréjaputrah, Yajidvikeepi, Kulangá- 
pamári, Yapakesi, Suparakrodi, Haimavatab, Jambhakah, Virupákgah, Lohitéksah, 
Valáravanah, Mahásenah, Mahádevah, Mahár&jah, Then he should utter “Let these 
Devas be pleased, and being pleased, please me, being satisfied, satisfy me. 

(80) Then exactly at midnight the Achárya (who was staying all the while with 
the Bali offering at the crossing of the four roads) should return home and offer the 
following prayer to mother Ambik& :-—“ O Lady of prosperity (Bhagavati) give me 
prosperity (Bhava), O Lady of good complexion (Varnavati) give me good complexion. 
O Lady of beauty give me beauty. O Lady of Energy,give me energy. O Iady 
possessing many sons give me sons. O Lady having everything, grant meall my 
desires," 

(81) After this when the sun has risen he should in an auspicious muhürta 
having finished the PQj4 of the sun, offer him Arghya, pray to him thus :—“ Rever- 
ence be to Thee, O Lord, of hundred rays and destroyer of darkness, destroy all my 
ill luck B God and bless me with good luck,— 32. 83. 

Then Bráhmanas should bo fed and a bull cow should be given in Daksiná. 


Sir Rámakrisna Gopála Bhandarkar writes in his work on 
Vaignavism, Saivism, and minor religious systems (p. 148) :— 

* Yáàjnavalkya in his Smpti (I, 271 ff.) gives the same ceremony and frequently 
inthe same words. But the ceremony appears in a somewhat more developed or 
complieated form. * * a * 

* The form of the ceremony contained in the Sütra is unquestionably more an- 
cient than that contained in the other work. But the difference between the two 
Shows that during the period that had elapsed between the composition of the Sütra 
and that of the Smrti, the four Vináyakas had become one Ganapati-Vin&yaka, having 
Ambiká for his mother. It will thus be seen that, in his own nature, this last god is 
an unfriendly or malignant spirit, but capable of being made friendly and benignant 
by propitiatory rites. Inthis respect, he resembles Rudra himself, That the Viná- 
yakas had come to be objects of faith before the Christian era, may be taken to 
follow from the occurrence of the ceremony mentioned above ina Grhyasütra. But 
the one Ganapati-Vin&yaka, the son of Ambik&, was introduced into the Hindu pan- 
theon much later. None of the Gupta inscriptions which I subjected to an exami- 
nation on a former oecasion* contains any mention of his name or announces any gift 
or benefaction in his honour. But in two of the caves at Ellorá, there are groups 
of images of Kéla, K4li, the Seven Mothers or Saktis, atid Ganapati[. These caves 
are to be referred to the latter part of tho eighth century. So that between the end 
of the fifth and the end of the eighth century the Ganapati cult must have come into 
practice, and the Smpti of Yajnavalkya must have been written not earlier than the 
sixth century." 


* See my * Peep into the Early History of India ;' Journ. Bo, Br. Roy. As. Soc. 
Vol. XX, pp. 856 it. 

{in RÀvana-ki-khái, in the circumambulatory passage and RAmes vara temples. 
See Cave-Temples by Fergusson and Burgess. 


CHAPTER XII.—On THE PROPITIATION OF THE PLANETS. 
The Graha Yajfi. 


In the verse 293 the author mentioned that by worshipping 
the Grahas (the planets) according to rule one obtains the fruit of 
sacrifices (Karma) as well as he gets good fortune (Sri). This shows 
that by the worship of the planets there results the success in all 
undertakings by the removal of obstructions which prevent the frui- 
tions of Karmas and it was further mentioned therein that one obtains 
good fortune also. Thus two fruits of the worship of the planets 
have already been mentioned. The author now mentions another 
fruit of such worship. 

YAJNAVALEYA. 


CCXCV.—A person desirous of Sri or good for- 
tune, or desirous of Sánti or propitiation should perform 
Graha Yajfia (sacrifice to the planets). So also a person 
desirous of rain, long life and health. Similarly if he 
desires to perform sorcery also.— 296. 

MITAKSARA. 

* Desirous of good fortune" this is merely a repetition of what 
has already been said in the verse 293. “ Desirous of Santi” desirous 
of pacifying the malefic influences that produce calamities. “Desirous 
of vristi " desirous of having good rain for the growth of his crops &c. 

Translator's note :—This chapter on Graha S4nti is very similar to Chapter 
98 of the Matsya Purina. Instead of Vristi the verse 2 of Matsya Purana has the 
word Vriddhi which seems to be the better reading than Vristi. 

“ Life" living for a time by conquering untimely death. 
* Pusti " health or bodily freedom from all ailments. He who 
desires these (rain, life and health) is called desirous-of-rain-life- 
and health. Those who desire good fortune &c., should perform 
“ Grahayajñam ” or worship of the planets. “Similarly performing 
sorcery also.” Sorcery is causing of injury to another by invisible 
means. He who wishes to cause such injury may also perform 
Grahayajfia or worship of the planets. 

The Names of the Nine Planets. 


The author now mentions the names of these planets. 
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YAJNAVALEYA, 

CCXCVI.—Strya (The sun), Soma (the moon), 
Mahiputra (the son of the earth, Mars), Somaputra (the 
son of the moon, Mercury), Brihaspati (Jupiter), Sukra 
(Venus), Sanaichara (Saturn), Ráhu (the ascending node) 
and Ketu (the descending node), these are remembered 
as Grahas.—296. 

MITAKSARA: 
These Sürya and the rest are the nine Grabas or planets. 
The colour and ingredients of pûjå of planets. 


It has been mentioned that the planets should be worshipped. 
The author now describes the method of such worship. 


YAJNAVALKYA. 

CCXOVII.—The images of the planets should be 
made respectively of copper, crystal, red sandal wood, 
of gold for the two planets (Mercury and Jupiter), 
silver, iron, lead, and bell-metal.—297. 


CCOXCVIIT.—Or they may be inscribed on a piece 
of cloth in their own colours, or they may be figured on 
the platform in sandal wood pastes of different colour. 
To them should be presented raiments and flowers of 
their respective colours.—298. 


CCXCIX.—So also should be offered scents, brace- 
lets, incense as well as Guggula. And to every deity 
should be offered boiled rice (charu) with their respec- 
tive mantras (as mentioned in the next verse).—299. 


MITAKSARA. 

The images of the sun &c., should be made respectively of 
copper &c. If these images cannot be procured then their images 
should be drawn on cloths of their respective colour, or even on the 
ground with coloured powders of their respective colour. The con- 
struction of the verse 298 is that the figures should be inscribed on 


the cloth on the ground with sweet scents like red sandal paste &c., 
coloured with the special colour of each planet. 
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THE DHYANA OF THE PLANETS. 


The further details as regards arms &c., whether two &c. for 
purposes of dhyána should be learnt from the MATSYA PORANA 
(Chapters 93 and 94 Ánandásram series S. B. H. Vol. XVII. part I.). 
Thus " The image of the sun should always be made as seated on 
_a lotus having a lotus in his (left) hand, and having the (yellow) 
colour of the pollen of lotus and seated on a chariot drawn by seven 
horses, and having two arms, (one holding a lotus and the other in 
the posture of blessing)." 

“ The figure of the boon-giving moon should be made having 
two hands holding a club in one (left hand, and the right raised in 
the posture of blessing’. His colour should be white, dressed in 
white raiments and white ornaments and seated on a chariot drawn 
by ten horses." 

“ The son of the Earth (Mars) should be made as having four 
arms holding a spear, a lance and a club with the fourth hand raised 
in the posture of giving blessings, and having a sheep for his vehicle 
and wearing red raiments and adorned with garlands of red 
flowers." 

. "The image of Budha (Mercury) should be made as seated 
on a lion, and as having four arms holding a sword, a shield of hide, 
a club and the fourth hand raised in benediction. He should be 
dressed in yellow raiments and adorned with yellow flower garland 
and his colour should be that of Karnikára (the yellow pericarp of a 
lotus)." 

“The two Gurus of the Devas and Daityas (Jupiter and Venus) 
should be similarly made of yellow and white colour respectively, 
and having four arms holding a staff and a benediction in the right 
hands and a rosary and a Kamandalu (water pot) in the left hand." 

“The son of the sun (Saturn) should always be made of the 
colour and lustre of an emerald, having a vulture for his conveyance, 
and having four hands armed with a lance, a bow and an arrow and 
the fourth raised in the posture of giving blessing." 

“ The image of Ráhu should be made, having a terrible mouth, 
seated in a lion posture having blue colour and having four hands, 
armed with a sword, a leather shield, a spear, and the fourth hand 
raised in the posture of giving blessings." 

“The image of Ketu should be made of smoky colour, with a 
vulture for his conveyance and having two hands, one hand holding 
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a mace and the other raised in the posture of giving blessings, and 
having a distorted face.” 


* All the planets should be made with a crown on their head, 
and all the images should be 108 times size of one’s own thumb 
finger. It may thus mean that the size of the planets should be 108 
fingers or digits in height, as measured by one’s own thumb finger, 
viz by the finger of the Yajamána. Or it may mean that each 
planet should be twelve fingers high, the aggregate of nine planets 
being 108 fingers. Or that there should be 108 figures made, 
namely, 12 Adityas, each surrounded by its eight satellites (moon, 
mars etc.). 

In the same book are also stated the places where these images 
should be seated and in what order. (Thus Matsya Purina Chapter 
93 verses 11 et seq). 

“(1) The Sun should be located in the centre, (2) the Mars in 
the south, (3) the Mercury in the north-east, (4) the Jupiter in the 
‘north, (5) the Venus in the east, (6) the Moon in the south-east, (7) 
the Saturn in the west, (8) the Ráhu in the south-west and (9) the 
Ketu in north-west. All the planets should be drawn with uncooked 
white rice powder.” 


Method of worship. 


The author now mentions the method of the worship of the 
nine planets :— 


YÀJNAVALEYA. 


* Yathá varnam, of respective colours ” viz., of the particular 
colour of each planet should be the colour of the garments of that 
image and so also should be the colour of the flowers and scents 
which are to be offered to that planet. 


The all planets should be offered bracelets, incense as well as 
Guggulu (a kind of resin). 

"'lo every deity should be offered Charu" prepared after 
having established the sacred fire and performed the Anvadhána 
ceremony etc., and then should be performed Homa according to the i 
injunction “ He offers four handfuls each with the mantra Amugmai 
tva justam nirvapámi ete.” 

After that in that well-lighted blazing fire he should perform 
all the rites beginning with throwing the fire sticks into the fire and 
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ending with the Aghéra rite. After this he should offer in honour of . 
the sun and the rest, fire sticks into the fire reciting the proper Vedic 
mantra for each planet as given below and then having finished the 
fire offering with fire sticks as mentioned below, he should offer the 
Charu into the fire. 
The Vedic mantras for Samidha Homa ete. 

The author now mentions the mantra of each planet, while 

throwing the fire sticks (Samidh) into the fire. 
YAJNAVALKYA. 

CCC.—With the mantra Akrisnena (he should 
offer to the sun). With Imam Deváh (to the moon). 
With Agnih mfirdha divah kukut (to the Mars). With 
Udbudhyasva (to the Mercury). These are the four Riks 
to be employed in offering to the first four planets 
respectively.—300. 

] CCCI.—With the mantra Brihaspate atiyadaryah 
(to the Jupiter). With Annát parisrutah (to the Venus). 
With Sannodevi (to the Saturn). With Kándát (to the 
Ráhu) With Ketum krinvan (to the Ketu).—301. 


MITAKSARA. 


With the mantra Akrisnena rajasá vartamánah (Rigveda I. 3 
2) he should throw fire sticks into the fire in honour of the sun. 
Translator's note :—The full mantra is given below :— 


MTSU CHAT TAATAT MAMTA Hed T I 
Rea aaraa astrarer yan quera, u 


“Throughout the dusky firmament advancing, laying to rest the immortal and 


the mortal. 
Borne in his golden chariot he cometh, Savitar, God who looks on every 


creature.” 
With the mantra ‘Imam deváh' he should throw the fire stick into the fire in 
honour of the moon, (The full mantra is to be found in the Vájasanehin Samhita 


1X. 40). 

XH saaa gT At ANT Gud AA aes MENA- 
AARIN | gui quuger gar Rrasa Arse aAA 
sugramat TAT | 
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“ Gods, quicken him that none may be his rival, for mighty domination, mighty 
lordship, 
Him, son of Such-a-man and Such-a-woman, of Such-a-tribe. 


This is your King ye Tribesmen., Soma is Lord and King of us the 
Bréhmanas,” 


The following is the Mantra of the Mars. 


aama: pki giver sen nari Grater u 
(Rig. VIII. 44. 16). 


“© Agni, Brother, made by strength, Lord of red steeds and brilliant sway, 
Take pleasure in this land of mine." 
The following is the Mantra of Budha: (V.S, 15. 54). 


~ “e e 
sagaen ser ame crrgrqe Jan Ea 
afar srerecfena RA qa aaa eftaer u 
Wake up, O Agni, thou, and keep him watehful. Wish and fruition, meet, and 
be, together. 


In this and in the loftier habitation be seated, All-Gods and the Sacrificer, 
The following is the Mantra of Jupiter. (Rig. II. 23, 15). 


TERT ufa quit anirernticerfer RIAAN | 
aqaa Wer aur quang Ara ae Rot t 


“Brihaspati, that which the foe deserves not, which shines among the folk 
effectual, splendid, 

That, Son of Law which is with might refulgent,that treasure wonderful 
bestow thou on us." 


The following is the Mantra of Sukra (V.8. XIX. 75). 
qarag ta serum aR qu: Sui semi: i 
maa aaitiega far gaan pART winsud mq ou 


* Prajápati by Brahma drank the essence from the foaming food, the princely 
power, milk, Soma juice, 


By Law came truth and Indra-power, the pure bright drinking-off of juice. 
The power of Indra was this sweet immortal milk." 


The following is the Mantra for the Saturn. (Rig. X. 9. 4). © 
aAA sat araeg Hay 1 sirefirerqeqe: | 


“The waters be propitious to us for drink, Goddesses for our aid and bliss: Let 
them stream to us health and strength.” 


The following is the Mantra for Ráhu (V.S. XIII. 20), 
GUSHUVSISNerdt quu qued i 
e LN 
Rat Ar TT Se Aas Wea SEU 
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* Upspringing from thine every joint, upspringing from each knot of thine, 
Thus with a thousand, Dürva with a hundred do thou stretch us out." 
The following is the Mantra for Ketu. (Rig. I. 6. 9.). 


Aisan Wh wat wee agf RAN: 


“Thou, making light where no light was, and form, O men where form was not, 
Wast born together with the Dawns.” 


The Samidh fuel. 

The author now mentions the kinds of wood from which the 

fire sticks of the planets should be made. 
YAJNAVALKYA, 

CCCII.—The fire-stick for the sun should be of 
Arka, for the moon Palása, for the Mars Khadira, for the 
Mercury Apámárga, for the Jupiter Peepal, for the Venus 
Udumbara, for the Saturn Sami, for the Ráhu Dárva, for 
the Ketu Kusa. These should respectively be the 
Samidhs for the respective planets.-—302. _ 

MITAKSARA. 

The Samidhs should consist of the woods of Arka etc., for the 
nine planets beginning with Sürya in their respective order. These 
should be fresh saplings stil moist, unbroken, having bark upon 
them and of the length of one Pradesa (span or nine inches). 

The number of Samidhs. 
YAJNAVALKYA, 
CCCIII.—For each planet there should be (offered) 
hundred and eight or twenty-eight even fire-sticks, 
moistened with honey, clarified butter, or with milk and 
~ curd.—303. : 
MITAKSARA. 


Moreover to each planet begiuning with the sun and the rest 
there should be offered 108 fire-sticks or if that be not possible 28 
sticks for each. Before offering it in the fire each stick should be 
wetted or annointed either with honey or with clarified butter or 
with curds, or with milk before throwing it in the fire, 

The Food-offering to the nine Planets. 


The author now mentions the various kinds of food which 
should be offered to each planet. 
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YAJNAVALKYA. 

CCCIV and CCCV.—To each planet in due order 
should be offered Gudaudanam, Páyásam, Havisyam, 
Ksirasástikam, Dadhyodanam, Havih, Chürnam, Mâm- 
sam, Chitránnam respectively. The twice-born Yaja- 
mána should give dinner also to twice-born ones. Or 
(i£ these materials cannot be procured) he should give 
according to his power or according as he gets them, 
after having honoured according to the rule (the invited 
Bráhmanas).— 301-305. 

MITAKSARA. 

* Gudaudanam ” food or rice mixed with raw sugar is so called 
(it should be offered to the sun) ‘“‘ Payasa” milk-rice, viz., rice 
cooked in milk. (It should be offered to the moon) ‘“ Havisyam” 
the sacrificial food, like the ascetic’s rice, Nivára, wild grain &c., 
“ Ksirasastikam " the rice-paddy that is grown in sixty days is called 
Sastika. Such a rice mixed with milk is called Keirasastikam. 
* Dadhyodanam ” the rice mixed with curd is so called. “ Havih” 
the clarified butter mixed with rice. ''Chürnam" powder, viz., 
powdered sesamum mixed with rice. *''Mámsam ” flesh, vtz., clean 
and eatable, meat mixed with rice. ‘‘Chitrdnnam” various kinds 
of Odana or rice (boiled rice of various colours). i 

These (nine kinds of food beginning with) Gudaudana &c., 
should be offered in due order to the sun and the remaining planets 
for the sake of their food-offering. They should be ultimately given 
to the Brahmanas. The twice-born Yajamâna should give food also 
to the Bráhmanas. The number of Bráhmanas to be fed depends 
upon the means of the host. If there be absence of Gudaudana &c., 
he may offer “ As he can procure” merely rice &c. 

Having washed the feet of the invited Bráhmanas “ according 
to the rule " (with other subsidiary acts of honour) he should give to 
the Brihmanas, “after having honoured" them with respectful 


€€ 


greetings &c. 
The Dakginà of each Planet. 
The author now mentions the Daksiná or fees which should be 
given in honour of each planet. The following are the nine Dak- 
ginds for the nine planets respectively. 
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YAJNAVALKYA, 

CCCVI.—A milch cow, a conch shell, a strong bull, 
gold, cloth, a horse, a black cow, a weapon, and a sheep 
are declared to be the respective presents (in honour of 
the planets).—306. 

MITAKSARA. 

* Dhenu " means a milch cow. ‘‘Sahkha” a conch shell which 
is well-known as such. “ Anadván " a bull that carries burden and 
strong enough to carry it. “Hema” gold. “ Vasa" a yellow cloth. 
“ Haya” a grey horse. '" Krisná gau" a black cow. '" Ayasa" 
iron ?.e., weapons made of iron. ''Ohhága" a sheep. 

These nine objects beginning with cow are the respective 
Dakginás which should be given to the Bráhmanas in honour of the 
nine planets beginning with the sun and the rest. 

* Declared as presents " these are declared by sages like Manu 
and the rest. These Daksinás should be given if one can procure these. 
If one cannot get them then he should give whatever he can get. If 
he has not the means to give all these, then let him give according 
to his power anything else however little it may be. 

The worship of malefic Planets. 

It has been mentioned before that all the planets should be 
worshipped by a person who desires Santi or propitiation in general. 
Now the author mentions a particular kind of Sánti among those 
Santis. 

YÀJNAVALEYA. 

CCCVII.—Whenever a planet has a bad aspect (in 
the horoscope of a person), that person should worship 
with great care specially that particular good planet. 
For Brahma has given this boon to them “Being 
honoured you will honour him.” —307. 

MITAKSARA. 

Whenever of person any particular planet is in a wrong 
mansion, e.g., is in the eighth natal house &c., then he should wor- 
ship that “ Satam ” or good planet (whose influence is evil merely 
by the fact of its being placed in a wrong mansion) with great care, 
i.e, he should worship that particular planet specially. Because to 
planets in ancient times a boon was given by Brahma in these words 
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“ You being worshipped should worship your worshipper in return 
by conferring upon him whatever is good for him and by removing 
from him whatever is evil.” 

Special rules for the Kings. 

In the previous portion have been described the various rites 
like Santi and Pusti with regard to the worship of the planets, for 
all twice-born men (irrespective of their particular status), in general. 
Now (among these three castes) the author describes the worship of 
the planets which must specially be done by a king who is duly 
annointed by Abhiseka ceremony and who is, therefore, specially 
entitled to this worship :— 

YAJNAVALEYA. 


CCCVIII.—By lords of men should be worshipped 
with greatest care the planets because the rise and fall 
of monarchs is dependent upon the planets, so also the 
origin and destruction of the worlds.—308. 


MITAKSARA. 

“Lords of men” kings who are Ksatriyas and duly annointed. 
By them the planets should be highly honoured. Inferentially we 
learn from this that other people should also worship the planets 
(though they may not be Ksatriyas nor kings). Thus a king as well 
as non-king should worship the planets. The author gives the 
reason for this by saying “The prosperity and adversity of all living 
beings is dependent upon planets, therefore, all who are entitled to 
it should worship the planets." 

Moreover, the author gives another reason why the planets 
should be worshipped. “Because the origin and destruction, the 
creation and withdrawal of the world consisting of animals and vege- 
tables, mobile and immobile objects is dependent upon the planets.” 
Therefore this being so if these planets are worshipped then the birth 
and death of animals and planets take place in their due time and 
not untimely. Otherwise the animals and the plants either do not 
come into existence in their due time, or they meet with untimely 
death. The monarchs being the lords of the world and being en- 
trusted with the weal and woe of the creatures under them, with 
their prosperity and protection, should highly honour the Grahas. 
They are, therefore, more specifically entitled to the worship of the 
Grahas for the purpose of Santi &c. As says GAUTAMA (XI, 1):— 


* The king is master of all, with the exception of Bráhmanas." 


we 
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Having premised this, the author (GAUTAMA) goes on (in 
Sütras 9 and 10)* to say 
** He shall protect the castes and orders in accordance with justice; 
And those who leave (the path of) duty, he shall lead back (to it)." 


Having thus mentioned the few duties of the king he 
(GAUTAMA) goes on (XT, Sáütras 15 and 16). 
* He shall, also, take heed of that which astrologers and interpreters of omens 
tell (him). 
For some (declare), that the acquisition of wealth and security depend upon 
that." 


Having thus mentioned the cause and reason for the perfor- 
mance of Sánti and Pusti ceremonies, he goes on (XI, 17) : — 

* He shall perform in the fire of the hall the rites ensuring prosperity which 
are connected with expiations (Santi), festivals, a prosperous march, long life and 
auspiciousness; as well as those that are intended to cause enmity, to subdue 
(enemies), to destroy (them) by incantations, and to cause their misfortune.” 


Thus in this Satra he teaches the performance of Santi and 
other rites. (Thus the Gautama BSátra is an authority for this cere- 
mony.) 

Here ends the chapter on Graha Sánti. 


Translator’s note:—The whole of this chapter is an abridgement of chapter 93 
of the Matsya Purana. Itis clear that this portion of the Yájnavalkya Smriti is 
posterior to that Purina. The opening verse of this chapter is a verbatim repro- 
duction of verse 2 of the Purana. The first verse here is 

Srikamah Sántik&ámah vá Grahayajüam samacharet 

Vristyáyuh pustikámah vá Tathai vá abhicharan api, 

Compare this with the verse chapter 93, 2 of the Matsya Purána :— 

Brikámah Bántikámah vá Grahayajüam samarabhet 

Vriddhyáyuh pustikámah vá Tathaivábhi-charan-punah. 

But while Yájüiavalkya mentions the Avichára or sorcery as one of the objects 
of Graha Yajfia he does enter into it atall, The details of sorcery however are 
given in the Matsya Purana verses 140-155. This, therefore, shows that the Smriti 
is certainly posterior to the Purana. For a full detail of this ceremony, see the 
Matsya Purána chapter 93 in The Sacred Books of the Hindus, Vol. XVII, 
part 1, 


* Stenzler gives the 10th Sütra as “quaqr2erq” which seems to be better than 
the Mitéksara “mag Tr. 


Cuaprer XIJI.—Tue putizs OF a KING. 


Introductory. 


Balambhatta introduces the subject of Raja Dharma, the duties of a king by 
mentioning the rules of succession to the throne. An abridged translation of which 
is given below. 

The succession to the throne. 


Though there may be many sons (of a deceased king) yet the succession goes 
either to the Aurasa son or to the eldest son, Because of the following text 
of the Kaliká Purana, which after having mentioned twelve kinds of sons begin- 
ning with Aurasa, Ksetraja, Dattaka, Kritrima and the rest, ends by saying “in the 
absence of those mentioned first those coming next in order should be consecrated 
to the throne.” 

Asan illustration the case is mentioned of King Uparichara, who installed his 

-heir apparent, his eldest Aurasa son, to the kingdom who was endowed with all 
royal: qualities. 

Rámáyana also (Bálakánda, Adhyáya III) mentions the following speech of 
Dasaratha to his son :—“ Thou art my son, of the same caste, born of my eldest wife 
of the same caste and art my eldest son and endowed with all qualities of a Ksat- 
riya, thou art born with all good qualities, thou art named Rima, born of my own 
self and thou art liked by all my subjects on account of thy good attributes, there- 
fore, I shall invest thee as a Yuvarája, or heir-apparent.” 

Bo also Manu (IX. 100) :—“ Immediately on the birth of the first-born a man is 
(called) the father of a son and is freed from the debt to the manes." 

If the younger son is elder by origination (janma), then the younger son will 
succeed to the exclusion of the elder. Because in the Rámáyana it is said “To 
the eldest by conception, my beloved son Ramachandra &c." This shows that the 
eldest is he who is eldest by conception (and not by seeing the light first. This 
contemplates the cases of twins), The word Janma-jyestha means eldest by coming 
into origination, and the word Janma refers to the first of the six Bháva-vikaras. 
This we shall explain in detail. 

Among two queens giving birth to two sons at the same time, the son of the 
elder queen is entitled to succeed to the throne, because in the above speech of 
Dasaratha he says. “Thou art born of my eldest queen," 

If the eldest queen gives birth to a pair of twins, then among these two he 
who is Janma-jyestha or elder by origination is entitled to succeed for the reason 
given above, By the word Janma is meant here the conception, viz, the seed 
entering into the uterus. Therefore among the pair of twins that which comes out 
of last from the womb of the mother is really the first with regard to the seed of 
the father. Therefore, among the twins that which comes out last is said to be 
the Jyestha of the elder. To the same effect is a text of Patthinasi, 

Then Bálambhatta quotes the case of the Pauránie twins, Hiranyakasipu 
and Hiranyaksa. Here though Hiranyaksa was delivered first from the mother's 
womb, yet Hiranyakasipu was Considered to be the elder because he was conceived 


first from the father. 
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Where there are many elder sons but they are of the class of the Kgetraja &c., 
and there is a younger son who is a Aurasa, then the younger Aurasa son succeeds 
to the exclusion of the elder Ksetraja and other kinds of sons. This is also on the 
authority of the Kalik& Purina which says “Let him not consecrate a Ksetraja or 
a similar son to the kingdom. The Aurasa son alone purifies him from the debt,” 

But if the eldest son is blind or affected by some other such defects, then the 
younger son is entitled to succeed, As says MANU (IX. 201 & 202) :—“ Eunuchs and 
outeasts, (persons) born blind or deaf, the insane, idiots and the dumb, as well as 
those deficient in any organ (of action or sensation), receive no share." 

“Bat it is jast that (a man) who knows (the law) should give even to all of 
them food and raiment without stint, according to his ability, he who gives it uot 
will become an outcast.” 

The fact that Manu mentions that such persons are entitled to maintenance 
shows that they are not entitled to inherit their kingdom. 

As an illustration the case of Dhritarástra is quoted, It is said in tho 
Mahábhárata :—“ Dhritaréstra on account of his blindness cannot get the kingdom, 
Vidura cannot get it because he is of mixed caste called Párasava, and therefore, 
Pándu became the king." 

Though a person for some reason or other may not get the kingdom, though 
he was the eldest, still his son will indeed get the kingdom. As an illustration 
the case of Bhigma is mentioned who voluntarily renounced his claim of inheritance 
in order to let his father Sántanu marry the daugbter of the Dása king. Though 
Bhisma assured the king of the Dásas that he would never claim the kingdom, yet 
the latter was not satisfied with this assurance and addressed Bhísma thus :— 
“Because thou, O lover of truth, hast promised in this royal assembly that for the 
sake of my daughter Satyavati thou wilt not claim the kingdom that is verily worthy 
of thee. Ihave not any doubt, O mighty armed one, on thy score, thou wilt keep 
thy promise, But I have very great doubt and fear from any offspring of thine which 
might be born hereafter.” 

This shows that the son of a disqualified person can get the kingdom, Being 
thus addressed Bhisma replied :—“ I have already renounced kingdom, O king, now 
for the further assurance I promise that I shall remain a perpetual celebate and shall 
never marry 80 that thou mayst be free from all apprehension in future." 

(But where the elder son is himself disqualified and has got no son of his own 
at the time when the succession opens out) then if the younger son has already been 
consecrated and the elder has not got the kingdom, then if the elder should get even 
an aurasa son, latter will not get the kingdom, but the son of the younger. As was 
the case of Yadhisthira, (For Pandu having already succeeded to the throne the son 
of Dhritarüstra being subsequently born did not get the kingdom’. Therefore 
though Duryodhana was existing (at the time of the death of Pándu) we find 
the following speech in the Mahabharata :—“ Dhritarástra being blind did not get 
the kingdom before, how can he get it now (on the death of his brother, Pándu). 
Similarly Bhigma having already renounced the kingdom once before will not take it 
now for he is always true to his promise. Therefore we will consecrate to the throne 
Yudhisthira, the eldest of the Pandavas.” 

Then Bálambhatta quotes Garuda Purana, in order to show the auspicious times 
of coronation. And then he gives the full ritual of coronation from Baudháyana, 


The mental equipment of a king. 


Having described the general duties of a householder in general, 
50 
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tho author now mentions the specifice duties of that particular house- 
holder who is endowed with the qualities of being annointed, &c., 
as a king. 

YAJNAVALEYA, 


CCCIX.-CCCXI.—The ruler of men (a king) should 
be of great enthusiasm, vast aims (liberal and intelli- 
gent), remembering the deeds, serving the elders, dis- 
ciplined, endowed with equanimity of good family, 
truthful in speech, pure, nonprocrastinating, of strong 
memory, non-lowly, and also non-harsh. He should be 
righteous and without bad habits, intelligent, brave and 
a knower of secrets, and guardian of his weak points. 
(He should be) well-versed in the knowledge of Anviksiki, 
in Danda-rule (in the theory of punishment), in vártá 
(in Economy) and so also in the three-fold sciences called 
'Trayi.—309-311. 

MITAKSARA. 

“ Of great enthusiasms ” energy or Utsáha is the pain one takes 
in the means employed for the completion of actions necessary to gain 
the desired human objects (such as wealth, &c.) He who possesses 
this energy in a very large quantity is called Mahots&ha or possesse 
of great energy. 

“ Sthüla-laksa or Vast aims," he who gives much (sthála), and 
can see into the real object (lakes) is so called, viz., a liberal and 
discriminating man. 

" Kritijfia," one who knows or remembers (jña) the deeds (krita) 
good or bad of others, is called a person “ who remembers the deeds." 
(That is, one who recollects both benefits and injuries, the good or 
bad services of others regarding him.) 

* Vriddha-sevaka," he who is a servant (sevaka) of elders 
(vriddha), whether they be so regarded on account of their great 
asceticism, or knowledge or age, &c. He is called “a servant 
of the elders." 

“Vinita,” he who is endowed with the quality of vinaya is 
called Vinita or disciplined. By the word Vinaya are described all 
those actions, which a Snátaka is bound to perform, according to 
the rules mentioned before, and which are not inconsistant with 
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the duties of a king. Such as ' He should run no risk, should not 
without a cause speak bitterly, &c.” as mentioned in verses 132 
ante et seq. 


"Sattvasampanna," endowed with the quality of Sattva or 
“equanimity, viz, devoid of dejection or elation, in adversity or 
prosperity. “Kulina,” of good family, i.e., of noble descent both 
from father's and mother's side. “ Sattva-v4k,” truthful in speech, 
who is always truthful in his utterances. “Suchi, pure, both 
externally and internally. “ Adirgha-sütra," nonprocrastinating, he 
who makes no delay in commencing the acts which must be done, or 
in finishing those which have already been commenced. "Smritimán," 
he who has a strong memory and never forgets the things once learnt. 
* Aksudra,” non-lowly, viz, who hates low and mean qualities. 
“ Aparusa," non-hard, viz., who does not proclaim the faults of others. 
* Dhármiks," righteous, viz., who possesses all the Dharmas of his 
caste and order. “ Avyasana,” without evil habits. The vyasanas or 
evil habits are eighteen as have been thus enumerated by MANU 

(VII. 47, 48.) 
* Hunting, gambling, sleeping by day, censoriousness, (excess with) women, 


drunkenness, (an inordinate love for) dancing, singing, and musie, and useless travel 
are the tenfold set (of vices) springing from love of pleasure. 


““Tale-bearing, violence, treachery, envy, slandering, (unjust) seizure of pro- 
perty, reviling, and assault are the eightfold set (of vices) produced by wrath." 
Similarly Manu has mentioned that out of these the following 
seven are the most pernicious evils (VII. 50 and 51) :— 
* Drinking, dice, women, and hunting, these four (which have been enumerated) 


in succession, he must know to be the most pernicious in the set that springs from 
love of pleasure. 


* Doing bodily injury, reviling, and the seizure of property, these three he must 
know to be most pernicious in the set produced by wrath. Among the eighteen 
vyasanas these seven are the most pernicious.” 

* Prajiia,” intelligent, having the capacity of understanding 
deep and recondite subjects. “Sara,” brave and fearless. “ Rahasya- 
vit,” a knower of secrets, one dexterousin concealing things which 
ought to be concealed. ‘‘ Sva-randhra-gopta,” a guardian of weak 
points of one's own. One's weak point is that through which an enemy 
can enter his kingdom, and which consist in the seven elements of 
monarchy (see V. 353) any one of which may be weak, owing to 
laxity. He who protects these weak points or covers them up, is said 
to be “ the guardian of his weak points,” 
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“ Anviksiki,” the knowledge of self, the Atmavidy&. He should 
be expert in Atmavidya. (Sankhya Yoga and Lokáyata.)* 

“ Dandaniti,” the theory and science of punishment, so necessary 
as a means for the acquisition and protection of his own wealth 
(as well as of his subjects.) [The Artbhadástra or the science of 
Politics, Economy.] 

“Varta,” in the rules of Varté, or in the rules of agriculture, 
trade and the rearing of live-stock which are the means of increase of 
one's wealth. In other words, in Political Economy. (See Artha- 
Sástra, English translation, p. 8.) 

" Trayyám," in the three-fold science of Rik, Yajus and Samans. 

“Vinita,” well-versed or made an expert, by being taught by 
those who are masters of these (viz., of self-knowledge, the science of 
government, the science of Economy and the Vedas.) As says MANU 
(VII. 43) :— 

“From those versed in the three Vedas let him learn the threefold (sacred 
science), the primeval science of government, the science of dialectics, and the 


knowledge of the (supreme) Soul; from the people (the theory of) the (various) 
trades and professions,” 


" Narádbipa," the ruler of men. In all the previous passages 
the words “a king annointed in government should have these 


qualities " should be supplied everywhere. 

Translator's note :—The explanation of * Vinaya " by Vijüáneávara is evidently 
taken from ihe Artha Sästra of Kautilya where the subject of Vinaya is taught in 
the very first book. 


The external equipment of a Sovereign. 


S Having thus mentioned the internal attributes of the person 
who has been inaugurated as a king, the author now mentions the 


external attributes. 
YAJNAVALKYA, 


CCCXIL—He should appoint his ministers who 
are intelligent, hereditary servants, steady and pure. In 
consultation with them, he should administer the king- 
dom, so also with the Brâhmaņa ; thereafter himself. 
—312. 

MITAKSARA. 


Let the sovereign, possessed of the qualities of great energy 
&c., "appoint his ministers.” What should be the nature of these 


ee re, 
* Bee p. 6 of the English translation of Arthasástra by R. Sámasástry published 
at Bangalore, 1915, 
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ministers? They should be “intelligent” viz., experienced in the 
discrimination of the good and the evil, who are “ hereditary ser- 
vants" viz., whose ancestors were royal servants, and who are in the 
line of succession to such ; who are “ steady" viz., who in the midst 
of great occasions of grief and elation are free from any mental per- 
turbation, and who are “ pure" viz., who are uninfluenced by motives 
of fear, pleasure, wealth or Dharma, in other words, who employ pure 
means in the acquisition of Dharma, wealth, pleasure and fear. 

He should appoint seven or eight such ministers, as says MANU 
(VII. 54) :— 

“Let him appoint seven or eight such ministers whose ancestors have been 
royal servants, who are versed in the sciences, heroes skilled in the use of weapons 
and descended from (noble) families and who have been tried,” 

Having thus previously appointed his ministers let him admi- 
nister, in consultation with them all, or with some of them, the 
inatters relating to his kingdom, such as making treaties, declaring 
war &c. After thus knowing their opinion, and after “ consulting 
with a Bráhmana, who is expert in the knowledge of all Sástras and 
their meaning, viz., after consulting his Purohita, let him then “ act 
himself," according to his own reason and understanding. 


The Qualifications of a Royal Purohita. 
Now the author mentions as to the kind of Purohita whom he 
should appoint. 
YAJNAVALKYA. 


CCCXIII.—He should appoint the Purohita who 
is an astrologer, who is highly exalted, who is well- 
versed in the theory. of punishment, as well as in 
Atharva-angiras —313. 

MITAKSARA. 


“ Purhoita," or the family priest. He is so called because when 
all ceremonies having for their object visible or invisible results he is 
placed (Hitam) in front (Puratah. Let him make the Purohita © 
attached to him by showing him honour and respect and by con- 
ferring of gifts. What should be the qualifications of a Purohita ? 
To this the author answers by saying “He must be an astrologer,” 
viz., who knows the evil influences caused by planets as well as the 
means of counteracting those influences. 

“ Whois highly exalted,” thatis, who is exalted on account 
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of his knowledge, good lineage and the performance of sacred duties 
&c., as taught in the Sastras. “ And who is expert in the theory of 
punishment ” viz., in ArthasAstra. 

“Who knows Atharva-ahgirasa” so that he may be able to 
perform all rituals relating to Santi &c. 


The Qualifications of Ritvijs. 
YAJNAVALEYA. 

CCCXIV.—Let him choose officiating priests 
(Ritvijs) for the sake of performing Srauta and Smárta 
ceremonies. Let him perform sacrifices according to 
rule, and giving large presents.—314. 

MITAKSARA. 

The Srauta rites are like Agnihotra &c., and the Smárta rites 
are like Upásaná &c. For the purposes of performing these rites 
the king should choose officiating priests or Ritvijs. The king 
should perform also sacrifices like Rájasuya &c., according to the rule 


and in which he should give large presents viz., liberal fees. 


Translator's note.—Compare Manu (VII. 78 and 79):—“ Let him appoint 
domestic priest (purohita) and choose officiating priests (Ritvij) ; they shall perform 
his domestic rites and the (sacrifices) for which three fires are required,” 

* À king shall offer various (Srauta) sacrifices at which liberal fees (are distri- 
buted), and in order to acquire merit, he shall give to Brahmanas enjoyments and 


wealth.” 
The chief function of the Purohita seems to be to perform magical rites 


according to the Atharva Veda to kill royal enemies &c., while the function of the 
Ritvijs was to perform the ordinary domestic ceremonies. 


The special Fruit of Gift to Brühmanas. 
Moreover (he should be liberal towards Brahmanas as ordained 


below). 
YAJNAVALKYA. 


CCCXV.—He should give objects of enjoyment 
and riches of various kinds to Brahmanas. This is the 
inexhaustible treasure of the kings that which is bestow- 
ed on Bráhmanas.— 315. 

MITAKSaRA. 


To the Bráhmanas he should give “ enjoyments,” that is plea- 
sure through the gift of presents which are means of getting those 
pleasures, He should give various kinds of riches such as gold, 


2 es - 
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silver, land, &c., because these gifts are the inexhaustible treasure of 
the kings (which they enjoy in the next life), because whatever is 
given to a Bráhmana is not wasted but is stored as a provident 
fund. Though the making of gifts has been ordained as a general 
rule for all the four castes (as in the chapter on gifts), yet its repeti- 
tion here is for the purpose of establishing that for kings making of 
gifts i8 one of the principal duties. 
YAIJNAVALKYA. 


CCCXVI.—This gift is without any flaw, without 
any destruction and not vitiated by penances. For it is 
said that whatever is offered as oblation in Bráhmana 
fire (by way of gift) is superior to the oblations made 
in the physical fire. —316. 


MITAKSARA. 

Moreover “it is said here that the highest oblation is that 
which is offered to the fire of a Bráhmana" viz., whatever is given to 
a Bráhmana is greater than whatever is offered in fire, viz., whatever 
can be brought about by fire-sacrifice, where liberal gifts are given 
in sacrifices like Rajasuya &c. Because a gift to,a Braéhmana is 
“ Askannam " * or free from flow or flaw, is avyaya or unchangeable, 
is untainted by penances, because in ordinary fire sacrifices, such as 
Rajasuya &c., animals are killed, but in a gift to a Brdbmana there 
is no killing of animals and consequently no performing of penances 
for the sin of killing animals. In ordinary Rájasuya &c., such 
penances are performed to expiate the sin of killing animals. 


The Method of acquiring Wealth. 

It has been mentioned before “Let riches be given to Bráh- 
manas,” now the author mentions by what means wealth is to be 
acquired which is to be so given, and in what order. 

YAINAVALKYA. 

CCCXVIT.—He should seek to acquire by fair 
means; what he has not already got, having acquired it 
let him protect it with care. Having protected it, let 
him increase it with proper means. Having increased 

it, let him deposit it in (deserving) recipients. —317. 


* “ Not split as an oblation ; not covered as a Cow, " M.-W. 
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MITAKSARA. 


Let him exert according to the rules of Dharmadástra to 
acquire that which he has not got. Having acquired with great pains, 
let him protect it, viz., let him guard it by constant personal super- 
vision. The wealth so guarded, he should cause to increase by 
honest means, such as regulating the trade-routes &c. Having so 
increased it “let him deposit it," viz., bestow it on “ recipients” of 
three kinds, viz., on religious men, on persons who (are his servants, 
and) work (for wages), and thirdly on persons who minister to his 
pleasures. 


Translator's note:—Compare Manu (VII, 82-89):—“ Let him honour those 
Brihmanas who have returned from their teacher's house (after studying the Veda); 
for that (money which is given) to Braéhmanas is declared to he an imperishable 
treasure for kings. 

* The offering made through the mouth of a Bráhmana, which is neither spilt, 
nor falls (on the ground), nor even perishes, is far more excellent than Agnihotras. 


“Let him strive to gain what he has not yet gained; what he has gained let 
him carefully preserve; let him augment what he preserves, and what he kas aug- 
mented let him bestow on worthy men." 


For Vanik-patha or trade-routes and high ways of commerce &c,, and money 
collected therefrom, see the Artha-Sástra of Kautilya : and its summary by Mr, Law. 


The Deed of Gift. 
The author next mentions what should the king further do after 
having made a gift to a worthy person. P 
YAJNAVALKYA, 

COXXVIII.—After having made a gift of land or 
having made a corrody, the King (literally the lord-of- 
the-land) should cause a document to be drawn up for 
the sake of information of good kings (who will come) in 
future.—318. 

MITAKSARA. 

_ In the above manner “ having given land” by removing his 
ownership, “ or having made a corrody " in the form of “so much 
coined money (rupakás) per vesselful of such a thing or so many leaves 
per a bundle of leaves," he should cause a document to be drawn 
up. 

i What is the object of this document ? So that the future kings, 
who are good and virtuous, may get information that such and such 
a thing, was given to such and such a person, by such a king. 
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3» 


“Being attended by his ministers" “let him see” those 
envoys whom he had previously sent and who have returned now. 
Having seen these envoys and having heard their report, let bim 


send them out again. x 
Translator’s note:—Compare Kautilya's Arthasástra Chapter XI of Book 1 on 
the Institution of Spies, 
Rest and Review of the Army. 
YÂJNAVALKYA. 


CCCXXIX.— After that let him divert himself as 
he may like alone or in the company of his ministers. 
And having seen his forces let him have consultation 


with the commander of the army.—329, 
MITAKSARA. 

Afterwards in the afternoon, “as he may like” following his 
own fancy, alone, “let him divert himself” in his interior apart- 
ments. 

“Orin the company of his ministers” who are confidential, 
skilled in arts (like music &c.,) and who are witty (buffoons and . 
jesters. Surrounded by such ministers and by beautiful, young, 
clever women let him enjoy himself. As says MANU (VII. 221.) 

* When he has dined, he may divert himself with his wives in the harem; but 
when he has diverted himself, hbe must, in due time, again think of the affairs of 
the state." 

After that, dressed in the special (military) uniform, and 
adorned with flowers, sandal paste and ornaments, and "having 
reviewed the forces ” like elephants, the horses (cavalry), the chariots 
and foot-soldiers “let him have consultation" regarding the protec- 
tion of these forces appropriate to time and place, “with the com- 
mander of the army," viz., with the commander-in-chief. 

Evening Prayer, Hearing Report of the Spies dc. 
YAJNAVALEYA. . 

. ^ CCCXXX.—Then having finished his evening pray- 
ers, he should hear the secret reports of the spies. Then 
let him enjoy a little with music and dancing (and then) 
take his meals, (after that) he should read sacred 
books. —330. 
f MITAKSARA. 

Afterwards in the evening time “having finished his evening 
prayers.” Though by the general rule (for all twice-born he should 
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perform his evening prayer in the evening) it was already ordained, 
yet its repetition here is for the sake of reminding him not to forget 
this (general rule of evening prayer) in the press of public business. 

After that “let. him hear” with arm in his hand, in his 
interior apartments, “ the secret reports of the spies” whom he had 
already seen before and had caused them to be kept in a particular 
place. As has been said by MANU (VII. 223.) 


“Having performed his twilight-devotions, let him well-armed, nese in an 
apartment the doings of those who make secret reports and of his spies.” 


After that having played for some time “with music and 
dancing” and entering a separate apartment, "let him tare bis 
meals.” As says a Smriti (MANU VII. 224.) 


“ But going to another secret apartment and dismissing those people, he may 
enter the harem, surrounded by female (servants), in order to dine again.” 


“Then he should read sacred books” according to his power, 
so that he may not forget them. 
Going to bed and rising therefrom with morning duties. 
YÀJNAVALEYA. 


CCCXXXI.—He should enter (the sleeping apart- 
ment) with the sound of musical instrument and similarly 
arise from sleep. Then he should think over the scrip- 
tures after having awaken from sleep and then also 


(think over) all other duties (to be done during the day.)— 
331. 
MITAKSARA. 


After this “ with the sound of musical instrument " like conch: 
shell “let him enter" that is, go to sleep. “‘ And similarly" with the 
sound of musical instrument (blowing of the coneh shell) “let him 
arise from sleep." After having arisen “let him think. over the 
scriptures " during the last quarter of the night alone or in, the 
company of trustworthy knowers of the seriptures. Then “think 
over all other duties” viz, All that he must do (during the day). 

The fale for illness. 


AM the above rules apply to a king who is in the enjoyment 
of good health. But one not in good health, should employ another 
for all these acts. As says MANU (VII. 226). 


" Aking who is in good health must observe these rules ; but , if he is indisposed, 
he may entrust all this (business) to his servants,” 


The morning . duties. of the king. 
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YÀJNAVALKYA, A 
CCCXXXI.—After that he should despatch his 


spies to his own and to others, with honour. Being 
blessed with the benedictions of Ritvijs, Purohita and 
Achárya.— 332. 

CCCXXXIIL— And having seen the astrologers 
and physicians let him give them cows, gold and land, 
naivesika gifts and so also houses to Srotriyas as well.-— 
333. MM 

MITAKSARA. 

Afterwards while still in his bed room “ Let him despatch ” 
for the purpose of finding out their inmost secrets (lit. what 
they intend doing), “ his spies " who are trustworthy, “ with honor" 
after having honoured them with gifts, honours and other show 
of respect. “To his own” feudatories and officials in charge of 
provinces, and “ to other ” (inimical) kings. 

After that having performed his morning prayer, and finished 
his fire oblation, and “being blessed with the benedictions of hia 
Purohita, Ritvij and Acharya,” and “having seen the astrologers” 
and knowing from them the position of the planets &c., (indicating 
the influences for that day), and having directed the purohitas &c. to 
perform the propitiatory rites (for the malefic planets &c. and 
* having seen the physicians " and telling them the condition of his 
own bodily health, and directing them to prescribe proper remedies 
for him (if necessary) “let him give to the Srotriyas," Bráhmanas 
well-learned in the Vedas, “houses” well-built, white like marble 
&c., and “ Naivesika gifts " appropriate to be given in marriage, like 
the ornaments of a bride, so also let him give milch “cow,” “ gold” 
and “land.” The phrase “let him give” applies to each one of 


the above. 

Translator’s note:— The word “Naivesika” in the verse translated as 
“ marriage gifts" means all the accessories of marriage, such as ornaments to be 
given to a bride &e., as well as it means all the household furnitures &c. The 
cows, gold, land, houses, and accessories should be given of course, to the Srotriyas, 
The reading of VijüaneSvara is '* Srotriyebhyas,” that of Aparárka is “Srotriyanam.” 
The meaning in both cases is however the same, " 

The treatment of various kinds of people. 
YAJNAVALEYA. 


CCCXXXIV.—The Sovereign should be lenient 
towards Bráhmanas without duplicity. towards his 
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friends, angry towards his enemies and as a father to 
his servants and subjects.—334. 
MITAKSARA, 

Moreover “the king should be lenient,” for giving “ towards 
Brahmanas,” though they may insult him. He should be “ without 
duplicity,” without crookedness, “ towards friends” who are affection- 
ate and friendly disposed. ‘‘ Towards enemies he should be angry." 
“ Towards the whole class of servants and subjects” by promoting 
their welfare and by removing all that is injurious to them, let 
him be “ like a father" full of kindness and mercy. The word “he 
should be” is to be construed with every one of the above phrases. 

Note.—Cf. Visnu III. 96. Manu VIL 32. > 
The fruit of good government. 
YÀJNAVALEYA. " 

CCCXXXV.—He takes the sixth part of the 
- virtuous deeds (of his subjects) by protecting them with 
justice. Because the protection of his subjects is 
greater than all gifts.— 335. 

l MITAKSARA. 

The author now mentions the fruit of protecting his 
subjects. Because by “justice” according to the method described 
in the scriptures, “protecting subjects” the king “takes up the 
sixth part” or a sixth, share, “from the virtuous deeds" accumu- 
lated by his subjects who have been so protected, and because “ from 
all gifts" like those of land and- the rest, “protection of subjects . 
carries” greater fruit, therefore, towards subjects he should be like 
a father. Thus this verse should be construed with the phrase “he 
should be like a father towards his subjects " of the previous verse. 

Note,—Compare Manu VIII. 207 and Visnu III. 28 and Gautama XI, 11. 
Protection from cheats ác. 
YÀJNAVALKYA. 

CCCXXXVI.—Let him protect his subjects who 
are oppressed by cheats, thieves, men of bad livelihood 
and of violent deeds and the rest specially from the 
Káyasthas.— 336. 

MITAKSARA. 


“Chatas or cheats" are persons who misappropriate the 
property of another by first begetting confidence in them and then 
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defrauding them.  Taskaras" thieves who take the properties 
of others in secret. '" Durvritas” men of bad livelihood such as 
jugglers, gamesters &c. “ Mahásáhasikas ” Sáhasa means force. That 
which is done by Sáhasa or force is called Sahasam. Where this force 
or Sáhasam is great or mahat, it is called Mahásáhasam. Those 
who employ this great force are called Mahásáhasikas. "They are per- 
sons who take away the property of others openly by force. 


(The cheat takes away the property by begetting confidence, 
the chief by stealth, and the depredator or Mahásáhasika openly). 


By the words “and the rest " are to be included persons who 
are hereditary conjurers and live by that profession. 


“ Oppressed” troubled by these (cheats &c)., “let him protect 
his subjects.” “ Káyasthas" are accountants and scribes. Oppressed 
by them the subjects should be specially protected, from their oppres- 
sion. Because they being the favourites of the king (Rajavallabha), 
and being excessively cunning and because they are most difficult 
to be controlled (or prevented from their evil ways). 


Translator’s note :—It is doubtful whether the word Káyastha means here the 
caste known as Káyastha or whether it is merely the name of a profession such 
as that of scribes. This is the first time that in the Smritis this word occurs, 
Manu does not mention it at all. It is in the Yájüavalkya that we find it for tho 
first time. It occurs in the Visnu Smriti (VII. 3) :—‘‘ Rájádhikarane tan-ni ukta- 
kAyastha-kritam, tad-adhyaksa-kára-chihnitam raja-sékgikam.” Here however the 
word Káyastha has been translated by Mr. Jolly by the word scribe. He does not 
take i$ to mean the caste Kayastha, His translation is:—“ A document is (said to 
be) attested by the king when it has been executed (in a court of judicature), on 
the king ordering it, by a scribe, his servant, and has been signed by his chief judge; 
with his own hand." The word Káyastha occurs also in Vyása Smriti as quoted by 
Aparürka under verse 318 of this Adhyáya. The copper plate grant should be 
addressed to several persons among whom is mentioned the Káyastha. There also 
the context shows that it does not mean the caste Káyastha but the professional 
scribe. Thus Vyása is quoted as saying that the grant should be addressed to 
“ Kutumbino'tha káyastha-duta-vaidya-maháttaran." It may however mean there’ the 
caste Káyastha as well as the caste Vaidya. Aparárka in commenting upon this 
verse 336 of Y&jfiavalkya explains the word Káyastha by saying :—“ Kayasthah 
karüdhikritah," Kayasthas are revenue officers. 


The fruit of not protecting subjects. 
YÁJNAVALKYA. 
COOXXXVIL— When not protected, whatever sin, 


subjects commit from that verily goes to the king the 
half because he takes taxes from them.—337. 
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MITAKSARA. 

* Whatever sin ” like theft, adultery etc., “which unprotected 
subjects commit, from that" sin, “half to the king” goes as his 
share, “ because he" the king, in consideration of protection, “ takes 
taxes " from the subjects. 

The king to keep himself informed of the doings of his officials. 
YAJNAVALKYA. 


CCCXXXVIII.—Having known through his spies the 
conduct of those who are office-holders in his kingdom, 
let the king honour the righteous and punish the oppo- 
site.—338. 

MITAKSARA. 

“The king having known” fully “ through his spies” possessing 
the qualities as described above, “the conduct,” the deeds, “ of 
those " appointed by him as “ office-holders in his kingdom ” to hold 
certain posts of trust, “ should honour ,” with'grants, titles and hospi- 
tality “the righteous " officials who are well-behaved. “The oppo- 
site or unrighteous " whose conduct is bad, the king after investigat- 
ing fully into their misdeeds, “should punish them according to the 


extent of their guilt. 
Note,— Compare Visnu, III. 35-37. 
YAJNAVALKYA. 


CCCXXXIX.—Let him banish the takers of bribes, 
after having deprived them of their wealth. Let him 
settle always in his kingdom the Srotriyas (by giving 
them) grants, titles and hospitality.—339. 

MITAKSARA. 
And again those who “are bribe-takers” should be deprived 
of their wealth, and the king should “ banish them from his king- . 
dom." While "the Srotriyas, through grants, honour and hospi- 
tality ” should be induced to “settle” in his kingdom always. 
The fruit of illegal taxation. 
YÀJNAVALKYA. 

CCCXL.—The sovereign who increases his treasury 
by illegal exaction from his kingdom soon bereft of good 
luck, goes to destruction along with his kinsmen.—340. . 


CHAPTER XIII— DUTIES OF A KING, v. CCCXLIII. 415 


MITAKSARA. 

That sovereign who increases his own treasure by taking pro- 
perty through illegal means from his kingdom, “soon” quickly, 
“being bereft of good luck” by losing his Laksmi or good fortune, 
* goes to destruction " or ruin, “ along with his kinsmen.” 

YAJNAVALKYA. 
CCCXLL--The fire arising from the heat of the suf- 
fering of the subjects does not cease without fully burn- 
ing the family, fortune and life of the king.—341. 


. MITAKSARA. 

That heat which arises through the suffering of the subjects 
caused by the oppression of thieves etc., is like the blazing physical 
fire representing the sinful deeds of the causer of oppression. That 
fire does not cease burning or is not extinguished till it has not fully 
burnt down or destroyed the family, fortune and life of the king. 

Conquering and the treatment of conquered Subjects. 
YÀJNAVALEYA. 

CCCXLIH.—AIl that very merit of the sovereign 
which he acquires in protecting his own kingdom is 
gained by him when becoming master of another king- 
dom, (and treats the conquered justly).—342. ` 


MITAKSARA. 

Whatever merit accrues to the king in protecting his own king- 
dom righteously, all that merit he obtains when bringing another 
kingdom under his control he treats the vanquished equitably in the 
manner to be described hereafter. And he gets the sixth share of 
their merits (dharma). 

Preserving the manners and customs of the conquered. 
YAJNAVALKYA. 


CCCXLIII.—Whatever be the custom, laws and 
family usages in a country, those verily should be ob- 
served by him when the country has come under his 
contro].—343. 

MITAKSARA. 
Moreover when an enemy's country has come under his control, 
then he should not produce confusion thereby introducing the 
customs and laws of his own country. “ Whatever be the customs, 
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laws and family usages in that country " those should be observed 
and preserved by him in the same state as they were before. Pro- 
vided that these customs etc., be not against sacred scriptures. 

* When the country has come under his control, this shows 
that before the country coming under his full control there is no rule 
(because it is in a state of war teu. As has been said (Manu VII. 
195) .— 

“When he has shut up his foe (ina town), let him sit encamped, harass his 
kingdom, and continually spoil his grass, food, fuel, and water." 

Translator's note:—Mr. Roer translates the verse thus :—“ Of a newly subju- 
gated territory, the monarch shall preserve the social and religious usages, also the 
judicial system and the state of classes as they already obtain." 

Compare Manu VII. 201-208 and Visnu III, 42 :—“Having conquered the country 
of his foe, let him not abolish (or disregard) the laws of that country." 

Coneealing the state secrets, 


YAJNAVALKYA. 

CCCXLIV.—Because a kingdom has its root in man- 
tra (secret deliberations) therefore he should make the 
mantra well protected, so that people may not get any 
inkling of it till the fruits of the acts have not arisen.— 
344. . . | E 

MITAKSARA. 


It was mentioned in the verse 312 that the king should adminis- 
ter the kingdom in consultation with his ministers. These consulta- 
tions (mantra) are referred to here. ‘‘Since the kingdom is based in 
mantra therefore the mantra,” he should “guard very carefully” 
so that “of his” king’s “acts” like peace, war and the rest, people 
should not know the mantras “ till their fruition,” till the accomplish- 
ment of the objects aimed at by those deliberations. 


The neighbouring sovereigns. 
YAIJNAVALKYA. 

CCCXLV.—A neighbouring sovereign, the one next 
to him, and the one situated beyond the latter, (should 
be considered) as an enemy, a friend, and as a neutral 
power in the due order. Thus the circle of neighbour- 
ing powers (on all his four sides) should be considered 
in due order and should be treated with negotiation: 
and the other means of diplomacy.—345. 


ra 
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MITAKSARA. 


Moreover, “ Enemy.” “ A friend " an ally. “ A neutral power" 
different from the other two (neither a friend nor a foe). These three 
are further sub-divided into three kinds :—Sahaja or born, Kritrima 
or made or artificial, and Prakyita or natural. Among these “a born 
enemy ” is like brothers of the half blood, uncles and their sons etc. 

“An artificial enemy" is one who has done some wrong towards 
him or towards whom some wrong has been done. “ A natural 
enemy " is the ruler of a neighbouring state. “A born friend” is 
like a-sister's son, a father's sister's son, a mother’s sisters son and 
the rest. “An artificial friend " is one who has done a good turn or 
towards whom some good has been done. “ A natural friend " is the 
ruler of a state next beyond his neighbouring state. 

‘A born neutral and an artificial neutral are those who are free 
from the characteristics of born friends and énemies and artificial 
friends and enemies. A natural neutral power is the king of the 
country beyond his neighbour's neighbour, viz., between whose and 
his kingdom two other kingdoms intervene. 

The enemies are of four sorts, (1) Yátavya who is to be har- 
rassed, (2) Uchchhttavya who is to be exterminated or uprooted, 
(3) Pidaniya who is to be troubled, (4) Kársaniya who is to be 
weakened and made lean. 

Among these the immediate neighbouring king is to be harrass- 
ed. And the king who is addicted to vice, who is weak in his 
military forces, whose disposition is non-attachment to worldly 
business, who has no fortress and has no allies and is weak, should 
be uprooted. 

The sovereign who has no good counsellors or secret policy 
and is weak in force is Pidaniya or is to be troubled. 

A sovereign who is strong in possessing powerful allies and 
forces is a Kársaniya or one who should be weakened. 

As says a text :— 

* By exterminating or uprooting fully, by harrassing or troubling, by punishing 
with employment of force and by weakening through the process of making him lose 
his treasury and by punishing him are said to bó the four processes of treating an 
enemy.” 

A friend is of two kinds, (1) he who is to be strengthened, (2) 
he who is to be weakened. An ally who is weak in money and 
forces should be strengthened. An ally who is strong in finance and 


forces should be weakened. 
53 PX 
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* A neighbouring sovereign, the one next to him, and the one 
situated beyond the latter" are declared to be the natural enemy, 
the natural friend and the natural neutral respectively. An 
immediate neighbour is a natural enemy. The king next to this 
immediate neighbour is a natural friend or ally. A king beyond 
this latter is natural-neutral. The remaining ones again being well- 
known have not been described here. 


This "circle of neighbouring powers should be considered in 
due order," beginning from east (and going in due order from south, 
west up to north) The king should know the inmost workings of 
these neighbouring kings. Having known how they are disposed 
towards him he should employ the methods to be described.later on 
viz., those of “ negotiations and the rest.” 


Thus in front, in the rear and on his two flanks there are three 
sorts of sovereigns in his quarter, which make up twelve and himself 
the thirteenth. This circle consisting of thirteen kings himself being 
the centre is called the royal circle in the shape of a lotus. In 
the above enumeration of enemies, allies and neutrals is included 
the division of neighbouring sovereigns into (1) Pársni-gráha, 
(2) Akranda, (3) Asára &c., made by authors of Arthaéástra. They 
being merely terminologically different have not been separately 


mentioned by the Yogisvara, the mystic lord (Yájfiavalkya). 

Note, —Compare Visnu III. 88-40 and Manu VII. 154, 155, 158, 159, 156. 

* Towards his (neighbour and natural) enemy, his ally (or the power next 
beyond his enemy), a neutral power (situated beyond the latter), and a power 
situated between (his natural enemy and an aggressive power) let him adopt 
(alternately), as the occasion and the time require, (the four modes of obtaining 
success, viz.) negotiation, division, presents, and force. 

“On the whole eightfold business and the five classes (of spies), on the good- 
will or enmity and the conduct of the oirele (of neighbours he must) carefully 
(reflect). 

** On the conduct of the middlemost (prince), on the doings of him who seeks 
eonquest, on the behaviour of the neutral (king), and (on that) of the foe (let him) 
sedulously (meditate). 

* These (four) constituents (pr&krit, form), briefly (speaking), the foundation 
of the cirele (of neighbours); besides; eight others are enumerated (in the 
Institutes of Polity) and (thus) the (total) is declared to be twelve. 

.* Let (the king) consider as hostile his immediate neighbour and the partisan 
of (such a) foe, as friendly the immediate neighbour of his foo, and as neutral (the 
king» beyond those two. 

* Let him overcome all of them by means of the (four) expedients, coneiliation 
C and the rest, (employed) either singly or conjointly, (or) by bravery and policy 

|o miomo)” 
^ fee also K&mandakiya-nitisára, VIII. 17. 
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"qiie: ARAA: | 
remercier Aerie gua: 0” 


So also see Kautilya Arthasástra Chapter VI. Page 258, Mysore Edition— 
* wReqep: ane gat saad grasa wager gåmsh aree | 
faqdà Geta: sate: ari genkfadte: | aanfkemkits Rafter affairs 
~e 


Compare also Kamandaki VIIT, 7-11 with Yâjñavalkya, 1809-311. 
‘Mind qalam: equo | 
frasa gira me aankan i 
LARN A: AINAN | 
meaag erigere it 
adian quens: equae | 
aankan Sra Rea saam u 
UNANENN, | 
emiemi sR Tat u 


The four modes of obtaining success. 


In the previous verse it was mentioned that “ the neighbouring 
powers should be treated with negotiation and the other means of 
diplomacy.” The author now explains those means. 

YAIJNAVALKYA. 

CCCXLVI.—The means (of success) are negotia- 
tion, presents, division, and force of arms as well. When 
properly employed they lead to success, while force of 
arms is the last resource when all other resources fail. 
— 346. 

MITAKSARA. 

"S&ma, negotiation” is the speaking of pleasant words. 
"Dánam, presents" the giving of gold and the like. “ Bhedah, 
division " causing of division. That is, causing production of enmity 
among the enemies themselves with each other who are his neighbours 
(in other words, sowing dissension among the neighbouring princes). 
“ Dandah, force of arms” causing injury to the enemy by secret and 
open means, by taking away his wealth &c., even up to killing him. 
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These negotiations and the rest are the means of getting success 
over the enemy. These “when rightly employed” according to 
time and place &c., “lead to success,” and cannot but succeed. 
Among these four “the force is the last resource when all other 
resources fail.” It should not be employed so long as there is a 
possibility of getting success through other modes. And this last 
resort to force is meant for those who belong to the class of Pidaniya 
or enemies to be harrassed or Kársaniya or enemies to be attenuated. 
While with regard to other two classes of enemies, viz., Yátavya (or 
enemies to be punished) or Uchchhetavya (enemies to be exterminat- 
ed), the principal mode is the force (which should be employed in 
the very first instance and not as a last resort). 

These modes of conciliation and the rest are not only employed 
in matters of state only but they are subjects of every 
day employment in ordinary dealings also. As :—“ Read, O child, 
read, I shall give thee this ball of sweetmeat. But if thou shalt not 
read, I shall give it to another and pull thy ears.” (Here all the . 

, four means have been employed, conciliation by sweet words, 
bribery by the offer of sweetmeats, rivalry by telling that the sweet- 
meat will be given to another and lastly, force by threatening to 
pull the ears). ~ 

Note.—Compare Visnu III, 38. Also Kautilya Arthasdstra p. 74. (Mysore 
Edition), 
The six gunas or six military measures. 
YAINAVALKYA. 

CCCXLVII.—Let him employ as the occasion 
may require these (following) measures :—Alliance, war, 
marching, sitting, seeking, protection and distribution. 
—347. 

MITAKSARA. 


Moreover (he should employ the following six measures also). 
“Samdhi, peace or alliance” coming to an adjustment or 
understanding (with the enemy) “ Vigraha or war" is the doing 
of injury (to the enemy). “ Yanam or marching " marehing towards 
the enemy (or ‘mobilization of forces). ‘‘Asanam or sitting” 
n (encamped or besieging the enemy). Or being indifferent towards 
ack the enemy. ‘“‘Samsraya or protection” seeking. protection of one 
-  . stronger than himself. “ Dvaidhi-bhava or distribution ” dividing 
, „bis own forces. i paca 

ee oes 


Ld EC 
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“These” alliance and thé rest, “measures as the occasion 
requires" looking. to the opportuneness of place, time, his own power, 
friends &e., “ should be employed by him.” 

Note.--Compare Visifu II. 39:—“ Let him resort, as the time PE A 
(the six measures of a military monarch, viz.) making alliance and waging war, 
marching to battle and sitting encamped, seeking the protection (of a more 
powerful king) and distributing his forces." Compare also Manu VII. 160 and 
161 :—“ Let him constantly think of the six measures of royal policy (guna, viz.) 
alliance, war, marching, halting, dividing the army, and seeking proteetion. Hav- 
ing earefully considered the business (in hand), let him resort to sitting quiet or 
marching, alliance or war, dividing his ferees or seeking protection (as the ease 
may require).” 

The Dvaidhibháva of the verse has been translated by the word “ stratagem ” 
by Mándalika. Compare also for fuller explanation of these six measures 
Manu VII, 162-168. 

The time of marching. 
The author now mentions the proper times for marching. 
YAJNAVALKYA. 


CCCXL VIII —Let him go to the enemy’s kingdom 
then when it is possessed of provisions and corn, and 
when the enemy is weak and when he himself has 
spirited men and animals.—348. 


MITAKSARA. 

* When enemy's kingdom " “ is possessed of " is rich in “corn” - 
like rice and the rest, “and in provision " like fodder, fuel, accessible 
water &c., and when the enemy is weak in “or destitute of forces " 

&c., ^ and when he himself has spirited men and animals." The word 

“ Hrista-v&hana-purusah " is a Bahubrthi compound meaning he who 

has spirited Vahanas and spirited Purusas. Váhanas are horses, 

elephants and the like. And Purusas mean men. At such atime 

let him invade his enemy’s kingdom in order to absorb it into his 

own. | l l 
Note.—Compare Visnu HI-40 and 4t and Manu VII. 170, 171, 183. ; 

TÉ ee Destiny and Effort. 

The rise and fall, the prosperity and adversity of living beings 
is under the control of destiny. Therefore, if it is so destined then 
of itself verily the enemy’s kingdom and the rest will come under one’s 
control. Tf it is not so destined then notwithstanding all attempts, 
will not be so. Hence it is useless indeed this trouble of invading 
an enemy's country. (To such reasoning) the author says :— 


+ 
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YAJNAVALKYA, 

CCCXLIX.—The fulfilment of an action rests 
between destiny and human effort. Of these two, the 
destiny is the manifestation of the human effort of tbe 
past incarnation.—349. i 


MITAKSARA. 


“ The fulfilment of an action " getting the fruit of an action in 
the shape of desirable or undesirable objects. That not merely 
"rests in destiny " but also “ in human effort.” Because we see 
it in the world, otherwise there would result the uselessness of 
sciences like medicine &c., Moreover, in the absence of human 
effort, the destiny itself becomes non-existent and therefore the 
author says : —'' Here the destiny is the manifestation of the human 
effort of the past incarnation." Because the effort made in the 
former incarnation is called destiny. Even from a small human 
effort may arise great fruit, therefore the manifestation of Paurusa 
or human effort of the previous incarnation is called Karma or 
Daivam, fate or destiny. Therefore since in the absence of human 
effort there cannot exist destiny, therefore exertion should be made 
in all human actions or Purugakára. 

Note.— Some see in this verse the modern nature of this Smyiti. 
Some opposite opinions. 
Now the author mentions some contrary opinions. 
YAÀJNAVALEYA. 

CCCL(a).—Some hold that the fruit is the result 
of destiny only ; some, of accident, some, of time ; and’ 
some, of human effort, while some hold that it is a 
result of the combination of all these four.—350(a.) 


MITAKSARA. . 

Some believe that the fruit, in the shape of desirable or un- 
desirable results, is the outcome of destiny only. Others hold that it 
is the result of. Svabháva or accident only, t.e., it comes of itself and 
does not stand in need of any cause. Others hold that it is the 
result of time only ; while some hold that it is the effect of human, 
effort alone. 

The view of Yájfiavalkya. 
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The author now gives his own opinion. 
YAJNAVALKYA. 

CCCL(/).—But some men of keen intellect hold, 
however, that the fruit is the result of the combination 
of these.—350(b.) 

MITAKSARA. 

By “ combination” is meant the concatenation of (the four- 
fold) causes (viz., destiny, svabháva, time and human effort). (The 
fruit results from these four). “The men of keen intellect" are 
Manu and the rest. They hold so. 

The author now shows by an illustration, that it is not possible 
by destiny or human effort singly, to produce any result. 
` _,  YÀJNAVALKYA. 

CCCLI.— As verily by one wheel alone there is no 
motion of the chariot, so without human effort, the 
destiny does not get fulfilment.—351. 

MITAKSARA. 
There is nothing obscure in this verse, its sense is clear. 
Alliance better than war. 

It has been mentioned above that for the sake of acquisition he 
should invade an enemy’s kingdom, and the acquisitions are of three 
sorts : the acquisition of gold ; the acquisition of land and the acquisi- 
tion of allies. Among these the acquisition of allies is the best. 
Therefore, effort should be made to employ means in getting allies. 
The best means to get allies is speaking the truth. Therefore the 


author says :— n 
YÀJNAVALKYA. 


CCCLIL— Because the acquisition of allies is 
better than the acquisition of gold or of land, hence let 
him endeavour in acquiring it, and scrupulously main- 
tain truth.—352. 
MITAKSARA. 

Because the acquisition of friends is better than or superior to - 
the acquisition of gold or land, therefore, let him endeavour or exert 
Jbimself in acquirmg it. And by conciliation and the rest let him 
maintain truth; “scrupulously” with utmost care, because the 
acquisition of friends has its root in truth. 


* 
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. The saptáhga of kingdom. 
. Now the author mentions the seven limbs of a kingdom. 
_ . (ÀJNAYALEYA. i 

CCCLIII.—The Lord, the. ministers, the people, 

the fortress, the treasury, the Rod as wellas the allies, 

these are the Prakritis or constituents, hence a kingdom 
is said to have seven limbs.—353. 
MITAKSARA. 

The ruler or the king possessing great energy &c., as already 
described in verses 309 &c., is the “ Lord." ‘ The ministers” are 
the advisers, Purohitas and the rest. “ The people” are the sub- 
jects like Bráhmanas and the rest. “ The fortresses” .are of various 
sorts as described in the verse 321, protected by deserts &c. “ The 
treasury " should be full of riches like gold and the rest. “The 
Rod” or the army consisting of the four sorts of forces, elephants, 
horses, chariots and infantry. “ The allies" of three sorts, born, 
artificial, and the natural (as described in the verse 345). ‘‘ These" 
the Lord and the rest are thé “ Prakritis”’ or the root causes or con- 
stituents of a kingdom, and thus “ a kingdom is said to have seven 

+ 


limbs.” 

Translator's note :—Compare Vişnu III. 88. “The monarch, his council, his 
fortress, his treasure, his army, his realm, and his ally are the seven constituent 
elements of a state.” : 

See also Manu IX.—204, 


The rod and the evil-doers. 
YAJNAVALKYA. 

CCCLIV.— Therefore having obtained that (king- 
dom) let the king hurl the Rod on evil-doers ; because 
justice (dharma) in the shape of the rod (punishment) 
was created of yore by Brahma himself.—354. 

MITAKSARA. 
“Therefore having obtained the kingdom (having these seven 


limbs," “let the king hurl” or employ "the rod on evil-doers " - 


like cheats, knaves, scoundrels, stealers of other men’s properties and 
wives and those who injure others. . “ Because by Brahm himself 
was created dharma in the form of Danda.” The word Danda 
has here its etymological sense, because af the Gautama Sátra (XI. 
28). 


+) 
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*' They declare, that (the word) danda (rod or punishment) is derived from (the 
verb) damayati (he restrains) ; therefore he ghall regtrain those who do not regtrain 
themselves." 

Translator's note :—Compare Manu VII. 14 :—* For the (king's) sake the Lord 
formerly created his own son, Punishment (Danda), the protector of all creatures, 
(an incarnation of) the law, (Dharma), formed of Bráhman's glory.” 


The fit and unfit wielders of the rod. 
: YÀJNAVALEYA. 

CCCLV.—To wield that (rod) equitably is not pos- 
sible to one who is greedy or of unimproved mind. It 
is possible only for him who is true to his promise, pure, 
well-assisted and wise.— 3050. 

MITAKSARÁ. 

“To wield” or to employ “that” the above-mentioned rod, 
* unable" is not able or possible “ equitably,” according to the rules 
of equity, ' to one who is greedy,” or covetuous, “ or to one who is 
of unimproved mind," or fickle-minded. 

By what kind of person then may the rod be properly wielded ? 
To this the author answers by the next hemistitch :—' By one who 
is true to his promise," by one who is not unfaithful. “By the 
pure," by one who has conquered the sixfold enemies (lust, anger 
&c. “By one who is well assisted," by him who has the above- 
mentioned aids. “By the wise," one expert in the rules of what is 
politic and what is impolitie, what is proper and what is improper. 
Such a person has the power to wield the rod or sceptre equitably 
according to the rules of sacred law. 

Translator's note :—Cf, Manu VII, 80, 81. Gautama XI. 4. 


The fruits of proper and improper punishments. 
YAINAVALKYA. 


COCVI.—That (rod) gladdens the whole world of 
Devas, Asuras and men when employed according to 
scriptures. But otherwise it produces wrath (through- 
out) the world.—356. 

MITAKSARA. 

That rod employed according to the rule of scriptures gladdens 
or causes delight tothe entire world along with the Devas, Asuras 
and men. But when employed otherwise by transgressing the scrip- 
tures it enrages the world. —— 

Translator's note;—Cf, Mann VIL 29, 

Evils of unrighteous punishments. 

T 
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Not only there isthe enraging of the world by unrighteous 
punishment, but there is visible as well as invisible loss to the 
punisher and to that effect says the author :— 

YAJNAVALKYA, 


CCCLVII.—The unrighteous punishment destroys 
the heaven, the glory and the worlds of the king. But 
the proper punishment procures him victory, glory and 
heaven.—357. f 

MITAKSARA. 

Again he who by trangsressing the sacred law and actuated by 
greed &c., imposes punishment, he on account of the sin so incurred 
loses heaven, glory and worlds. In other words that punishment, 
which through motive of greed &c., is imposed by trangressing 
the scriptures, it destroys, becnuse it is based upon sin, the heaven, 
the glory and the subjects of the punisher. But the punishment 
inflicted according to the rules of scripture being based upon justice 
is the cause of producing heaven, glory and victory to the chastiser- 

Translator's note :—Cf. Manu VII. 28, 29. VIII. 127 and 128. 

Law is no respecter of persons. 
YAJNAVALKYA, 

CCCLVHI.—A brother even, or a son, any one to. 
whom arghya (respect) is due, a father-in-law or mater- 
nal uncle, as well, is not to go unpunished by the mo- 
narch if they fall away from their duty.— 358. 


MITAKSARA. 

“Arghya” deserving respect," one to whom Argha may be offered 
such as the preceptor and the rest. The other persons mentioned in 
the verse require no explanation as they ate well-known. These, 
even brothers, sons and the rest when they transgress the law of 
their Dharma must be punished, what then of the others? Because 
failing in his duty all are liable to punishment, there is no one who 
may go unpunished. 

But to this rule the parents, father and mother and the rest are 


exceptions. As saysa Smriti :— 

* The father and mother are to be left unpunished. A snátaka, an ascetic 
(wandering mendicant), a Purohita, and the hermit are also not to be punished, 
because they are the keepers of Dharma, being masters of Veda and possessed of 
good conduct and purity. : 
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Translator’s note:—Compare Manu VIII. 335. * Neither a father, nor. a teacher, 
nor a friend, nor a mother, nor a wife, nor a son, nor a domestic pest must be left 
unpunished by a king, if they do not keep within their duty.” 

Compare also Apastamba Dharma Stitra II. 11-28-13 ;—" If the king does not 
punish a punishable offence, the guilt falls upon him,” 

Balambhatta here adds :—“ This verse shows clearly that there is no partition 
of a principality, because the king can punish his brother even, showing that the 
younger brothers do not get a share inthe kingdom ou the death of their father, 
The eldest brother only succeeds to the throne, To the same effect are the follow- 
ing Sütras of Vasistha (XIX. 29-85) :—' And when a king has died, let him give 
what is required for the occasion. 

“Itis hereby explained that (his) mother (must receive) maintenance. 

“Let the king maintain the paternal and maternal uncles of the chief queen. 

“ As well as her other relatives. 

“The wives of the (deceased) king shall receive food and raiment. 

* Or if they are unwilling they may depart. 

* Let'tho king maintain eunuchs and mad men, 

“Since their property goes to him." 

This also shows that a principality is impartable, the eldest son suceseds to 
the whole, the other members of the joint family receive merely maintenance, 


The fruit of punishing the punishable. 
YAINAVALKYA. 

CCCLIX.—The king who punishes the punishable 
properly, who slays those who deserve death, has, as if, 
performed many sacrifices finished with best gifts.— 359. 

MITAKSARA. 

Moreover, a king who punishes the punishable who have fallen 
from their duty and who deserve punishment, who inflicts proper 
punishments such as Dhik-danda &c., according to the rules of the 
scripture, and who slays those who deserve death, has, as if, performed 
many sacrifices consummated with large gifts. The sense is that he 
receives the benefit of sacrifices in which large gifts are given. 

It should not be imagined that because the reward is promised 
toa good king fora good government therefore, the duty of good 
government is a Kamya duty which is optional and not obligatory 
and the non-performance of which entails no sin. Because in this 
case the non-performance of good government entails ein, for a law 


-declares that a king failing in this duty incurs sin and must perform 


Pr&yasehitta. As says VASISTHA (XIX. 40 and 41) :— 

“ In ease (a criminal) worthy of punishment is aHowed to go free, the king 
shall fast during one (day and one) night ; 

* (And) his domestic priest during three (days and) nights.” 

* If an innocent man is punished, the domestic priest (shall perform) a Krich- 
chhra penance ; 
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^ (And) the king (shall fast) duriag three (days and)nighta ." 
The king to try Cases. 
It has been said that the king should award proper punishment 
to the criminal, This depends on the knowledge that a person is a 
criminal, a fact which cannot be learnt without recourse to legal 
proceedings. Therefore, to find out whether a person is guilty or not 
the king himself in person shóuld daily investigate law suits. There- 


fore the author says :— 
YÀJNAVALEYA, 


CCCLX.—Thus pondermg (over the reward of 
good government &c.) the king having thus duly thought 
over the reward of sacrificial merit, should personally 
investigate judicial proceedings daily in the company 
of his assessors, separately.— 360. 

MITAKSARA. 

Thus fully pondering over the fact above-mentioned, viz., that 
by punishing the punishable one gets the fruit of performing a big 
sacrifice, and that by not punishing the punishable he incurs the loss 
of heaven &c., Jet him “ separately” in the order of castes &c., himself 
investigate daily judicial proceedings according to the method to ‘be 
described later on, surrounded by “Sabhyas” or assessors possessing 
the qualifications mentioned hereafter with the object of finding out 
the guilty and the nón-guilty. 

The disciplinary power of the king. 
YAINAVALKYA. 

CCCLXI.—The families, castes, the Srenis, the 
‘Ganas, and the Janapadas who have deviated from their 
duty, should be disciplined and set in the right path.— 
361. 

. MITAKSARA. : 

“ The families "the four pure families or castes like those of 
the Bráhmanas, Kgatriyas, Vaidyas and the Südras. “The castes ” 
the:everal mixed castes like thoseof Mürdhávasikta and the rest. 
* The Srenis " the guilds like those of Tambulikas, betel-sellers and 
the-rest. "The Gagas " thegroups or societies like those of Hela- 
bukas, horse-dealers. “The Janapadas " ‘commenities like those of 
Karakas or artisans and the rest. These “who have deviated from 
their duty " who transgress the rules of their castes &c. “ Should 


CHAPTER XIII—DUTIES OF A KING, v. CCCLXII. 429 


be disciplined ” or chastised or corrected by the king, and “ Set in” 
or maintained on the path of their respective duties. 
The two kinds of. punishments, corporal and pecuniary. 

In the verse 354 it was mentioned that the king should punish 
by hurling his rod on the evil-doers. This rod or punishment is of 
two sorts, corporal and pecuniary. As says NARADA (Parisista 
or appendix verses 53 and 54) :— 

Punishment is pronounced to be twofold : corporal punishment and fines, 

“ Corporal punishment begins with confinement and ends with capital punish- 
ment. Fines begin with a Kakini, and the highest amount of fine is one’s entire 
property.” 

Though the punishment is of two sorts, it becomes manifold 
according to the nature of the crime. As it has been said there 
(in the Narada Smriti Appendix verse 53) :— 

“ Corporal punishment is again declared £o be of ten sorts, fines are (also) 
of more than one kind,” 

Translator's note :—The ten kinds of corporal punishments are described thus 
ïn Narada, Appendix, verses 36 and 37 :—“ Manu, the son of the Self-Existent, has 
üeetared ten places of punishment, which should be (selected) in (punishing members 
of the) three (lower) castes ; a Brihmana should remain uninjured always. 

* {Those places are) the privy parts, the belly, the tongue, the two hands, and, 
filthly, the two feet ; as well as the eye, the nose, the two ears, the property, and 
‘the body.” Compare also Manu VIII. 125, “ (These are) the organ, the belly, the 
tengue, the two hands, and fifthly, the two feet, the eye, the nose, tke two ears, like- 
wise the (whole) body.” 


The Table of Weights and Measurements. 
Gold Weights and coins. 

The pecuniary punishments consist in inflicting fines of Krig- 
pála, Masa, Suvarna, Pala &c., asis going tobe declared hereafter. 
These differ in their measurement according to different provinces, 
Thus for the same kind of offence there might arise different kinds 
of punishments if measured by the provincial standards. To pre- 
vent this contingency of the standard of punishment varying in each 
province, it becomes necessary to fix a uniform standard in matters 
of penal law and hence the author shows what these terms mean for 


purposes of punishment. 
YAJNAVALKYA, 


COCLXIL and CCCLXHI.—A particle of dust in 
thesunbeams as they shine through a window, is held 
to consist of three atoms and is called a Trasarenu, eight 
of them makea Liksá, three of the latter make a Rája- 
‘sarsapa:—362. 
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Three’ of the latter make a Gaura-sarsapa, six of 
the latter make a middling barley seed. Three of the 
latter make a Krisnála, five of the latter make a Masa, 
Sixteen of the latter make a Suvarna.—363. 


CCCLXIV(a).—Four Suvarnas make a Pala or, it 
has also been declared that five Suvarnas make a Pala, — 
3564(a). 

MITAKSARA. 


“ A partiele of dust in the sunbeams, as they shine through a 
window, isa Trasarenu,” a particle floating in the sun’s ray as it 
passes through an aperture, is declared to be a Trasarenu by the 
seers of truth like the Mystic Master (Yogi Yájüavalkya) and the rest 
(who can look through the constitution of the matter and can see the 
atoms of which a mote consists) ‘Eight of them," viz, eight 
Trasarenus “ make a Like&,” or the the egg of the louse born of sweat 
(on human body). “Three of the (latter make a Réja-sarsapa,” three 
Likgás make a black mustard seed of medium size), ‘“ Three of the 
latter. make a Goura-sargapa.”’ the meaning is clear. (It should be of 
medium size). “ Six of the latter make a middling barley-seed,” viz., 
a barley seed which is of middle size, neither too thick nor too thir. 
We infer from this passage that the Gaura-sarsapa should be also of 
medium size, so also the black mustard seed. 


By using the word middle-size we infer that the words like 
“mustard” &c., are not only terms denoting a measure but also 
they are terms denoting the substances measured thereby. Just 
as the word Prastha is used to denote a measure though prima- 
‘rily employed to denote a Prastha measure of barley. Similarly 
any substance measuring a black or white mustard &c., is called 
also a mustard &c. Thus the words mustard, barley &c., being 
here technical terms for pure weights denoting terms. Bat mustard 
&oc., have no definite fixed size and being read along with motes’ and 
atoms, which are simply incapable of measurement, it would. follow 
that: weights like Krigsnála and the rest become also vague and inde- 
terminate and not fit for civil use (because they have no fixed standard 
ofunit). Thus a mustard seed, black or white, may be thick, thicker, 
thickest, or, thin, thinner, thinnest ; so different provinces may have 
different standards of mustard &c., so it becomes necessary to state 
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&hat-in.matters of penal regulations, the medium sizes of mustard &c., 
Should be taken. : 

Three (middle-sized) barley corns make one Krignála. Five 
such Krispálas make one Masa. Sixteen such Mágas make one 
Suvarna. Four Suvarnas make one Pala. This is the definition of 
Pala as generally given. But Narada and others say that five Suvarnas 
make one Pala. (Thus according to general use 960 barley corne 
make one Suvarna, while according to Nárada and the rest 1200 
barley corns make 1 Suvarna). Thereby measuring a Krienála 
by taking three thick barley corns, the legal Niska being equal 
to 16 Krisnálas, it follows that a Krignála is equal to the sixteenth 
part of a Niska. 

With five Krisnálas we geta Masa. With sixteen Másas we 
geta Suvarpa. This Suvarna is also equal to five legal or customary 
Niskas. FourSuvarnas make one Palam, or, in other words, twenty 
Niskas make one Palam. 

In the above table the standard barley is a thick barley corn. 

But where a Krignála is taken to be the weight of three thin 
barley corns, there the legal Niska is thirty-two times a Krignála. In 
other words, a Krisnála is there equal to a thirty-second part of a 
Niska (and not the sixteenth-part of a Niska as was the case in the 
preceding table. Or, a thick barley is equal to two thin barley 
corns). 

In this alternative a Suvarna is equal to 21 Niskas (32 x 21 —80 
Krisnálas made of three small barley corns). And in this alterna- 
tive a Pala is equal to ten Niskas (since four Suvarnas make one Pala, 
and one Suvarna is equal to 24 Niskas, therefore, a Palais equal to 
4x21-10). 

When, however, the Krisnala is measured with middle-sized 
barley then, a Krienala is equal to a twentieth part of a Niska, and 
in that case a Suvarna being equal to four Niskas, sixteen Niskas 
‘make one Pala. Similarly in the case where five Suvarnas are 
taken equal to a Pala there Pala is equal to twenty Niskas. 
Similarly in the case where a Krisnála is taken to be a fortieth 

part of a Nigka, there a Suvarna is equal to two Niskas, a Pala is 
equal to eight Nigkas and so on. 

All this is to be inferred from this very Sütra according to the 
customs of different people. (The Sütra is that four Suvarnas make 
a Pala, and a Suvarna is equal to eighty Krisnálas). 
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Translator's note :—(The Niska is standard measurement of unvarying weight). 
Its sub-divisions into Suvarna, Masa and Krisnálas vary in different parte of the 
country according to the size of the barley corn taken. Thus we have four cases 
given in the commentary as shown in the following table :— 
32 Krisnálas ove T m ». 1 Niska. 
20 
16 ss ee - 
Silver Weights and Coins. 
Having thus established the measure of gold (coins) now the 
author mentions the measure of silver. 
YAJNAVALKYA. 


CCCLXIV (b)—Two Krisnflas make a silver 
Masa, sixteen of the latter make a Dharana. Ten Dhara- 
nas verily make a Satamána Palam.—364 (b). 

CCCLXV(a).—A Niska is equal to four Suvarnas. 
—8365(a). 

MITAKSARA. 

Two of the above-mentioned Krisnálas make a silver Maga or a 
Masa relating to silver. Sixteen of the silver Másas make a Dharana. 
Another name of Dharana is Purana. As says Manu (VIII. 136);— 
“ Sixteen of those make a silver dharana, or pur&na,” 

Ten dharanas are called a Satamá&na Pala. The above-men- 
tioned four Suvarnas form one Niska. 


Translator’s note :— Thus Niska is a name of a coin of gold weighing four Savar- 
nas or a silver Pala. 


Copper Coins. 


Having mentioned silver coins, the author now describes the 
measure of copper. : 
YAJNAVALKYA. 


CCCLXV (b).—A karsika is a pana of copper (its 
name is Pana).—365(b). 
MITAKSARA. 
It is well-known among men that a Karga is a fourth part of a 
Pala. That which is measured by a Karsa is called a Kárgika. A 
modification of copper is called a Támrika. A modification of copper 
(a coin of copper) weighing one Karga is called Pana. Its popular 
name (another name) is Kársapana. As says Manu (VIII. 136) :— 
* Know (that) a karga of copper is a kargapana, or papa." 
(In the verse 262 it was stated that a Pala was equal either to 
four suvarnas or five suvarnas. The above is according to four suvar- 
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nas.) But if the other alternative be taken, viz., that five euvarnas 
make a pala, then twenty Másas make a Pana. That being so, the 
statement “a Mása is said to be a twentieth part of a pana" becomes 
valid for business purposes. But where four suvarnas make a pala, 
in that alternative, sixteen Másas make a pana. In this alternative 
though a suvarna, a pana or kársápana or words having the same 
meaning (yet as a matter of fact) the words pana and kárgápana are 
restricted to copper coins only. 


Thus have been described the golden, the silver and copper 
measures, so far because they are necessary for penal purposes. The 
measures of bronze, ritika (brass) &c., as used in popular business 
usage should be understood to be similar. - 


BÁLAMBHATTA'S GLOSS. 


“The technical name of weights and measures recorded by the sages 
in the Dharma f Astras should, however, be understood according to the usage of the 
province or people (Sampradáya) in which they prevail" :—This (is written) in the 
Brahma Puráaa. 

Says Manu (VIII, 181-138) :—“ Those technical names of (certain quantities of) 
copper, silver, and gold, which are generally used on earth for the purpose of 
business transactions among men, I will fully declare. 

“The very small mote which is seen when the sun shines through a lattice, 
they declare (to be) the least of (all) quantities and (to be called) a trasarenu (a 
floating particle of dust). 

** Know (that) eight trasarenus (are equal) in bulk (to) a liksá (the egg of a 
louse), three of those to one grain of black mustard (rájasarsapa), and three of the 
latter to a white mustard-seed. 

“Six grains of white mustard are one middle-sized barley-corn, and three barley- 
corns one krinnala (raktika, or gunjaberry); five krisnálas are one maga (bean), 
and sixteen of those one suvarna. 

“Four suvarnas are one pala, and ten palas one dharana; two kpisnálas (of 
silver), weighed together, must be considered one másaka of silver. 

“Sixteen of those make a silver dharana, or purána ; but know (that) a karaga 
of copper is a karsapana, or pana. 

* Know (that) ten dharanas of silver make one sSatamána ; four suvarnas must be 
considered (equal) in weight to a niska." 

The words “ weighed tegether" in the above verse of Manu mean the middle 
size of the barley corn weighed together. Similarly when ib issaid “four suvarnas 
must be considered equal in weight to a niska " it does not mean that when one says 
“Give him a niska" that one should give silver weighing four savarnas, butit means 
gold weighing four suvarnas. In other words the thing measured with a gold 
measure, must be gold and not any other metal. 

So also VISNU (IV, 1-14) :—(1) “ The (very small mote of) dust which may be 
discerned in a sun-beam passing through a lattice is called trasarenu (trembling 
dust). 

(2) “ Right of these (trasarenus) are equal to a nit. 

(3) “ Three of the latter are equal to a black mustard-seed. 

55 
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(4) “Three of these last are equal to a white mustard-seed, 

(b) “ Six of these are equal to a barley-corn, 

(6) “ Three of these equal a Krisnála 

(7) “ Five of these equal a Maga, 

(8) “ Twelve of these are equal to half an Aksa. 

(9) * The weight of half an Aksa, with four Másas added to it is called a Suvarpa. 

(10) * Four Suvarnas make a Niska. 

(11) “ Two Erignálas of equal weight are equal to one Maskala of silver. 
(12) “ Sixteen of these are equal to a Dharana (of silver), 

(18) “ A Karsa (or eighty Raktikas) of copper is called Kargapana.” 

So also Kftyfyana (?) (The verses, however, aro in Narada, Appendix, 58 
onward. Tr.). 

68, “A Mása is to be understood asa twentieth part of a Kargapana. A 
Kkani is the fourth part of a Mása or Pála. 

59. “By that appellation which is in general use in the region of the Punjab 
the value of a Karsapana is not circumscribed here. 

60. “ A Karsapana has to be taken as equal to an Angika ; four of these are 
a Dhánaka ; twelve of the latter are a Suvarna, which is called Dingra otherwise." 
(Or a Dinára is equal to three times this). 

So also NARADA (Appendix 57):—" A Karsapana is a silver coin in the southern 
country ; in the east, it is an equivalent for (a certain number of) Panas, and is 

equal to twenty Panas." 

So also in AGASTI-PROKTA (?) :— A Yava is equal to six sargapas, a Guija is 
equal to three Yavas. Five Gunjas make one Masaka. Sixteen Másas make one 
Suvarna. Four Suvarnas make one Pala, Ten Palas make one Dharana, 

A grain of rice is equal to eight white mustard seeds which is also equal to 
(according to others) a gaain of wheat and a corn of barley.” 

So also Visnu-Gupra (perhaps Kautilya Arthasástra Bk. II, Ch. 19. Tr.) :—"Five 
Guüjas make one M4sa, Four Másas make one Pana, which is also called Kala ñja, 
Dharana by the knowers of weights and measures. 

Majjatika is a kind of Kalaija weighing two Guüjas. Twenty Majjêțik âs make 
one Dharana according to some, according as the grain is thick, middling, thin or 
very thin. 

(The following verse apparently gives no meaning :—“ Masakaih padmarágah 
syat indra-niladisu smritam, 

Uhatah tu prayotavyo na yasmin Mánamiritam." 

* Dinára is declared to consist of twenty-eight Raupyakas, A Raupyaka is a 
seventieth part of a Suvarna.” 


(The mention of Dinára here shows that the Visnu-Gupta quoted here could 
not be the Kautilya of the ArthaSastra. For the coin called Dinára is a Roman 
denarius. The first importation of gold dináras, into India was about the third 
century A. D, according ta orientalists. Tr.). 

According to (VISNU-GUPTA II, Ch. 19) it is thus said:—“In a well-manured 
field, in a well-developed stalk of barley-erop, ten barley corns should be taken, 
Ten such well-developed barley corns make one Masa of gold. Or, five Guiijas make 
a Masa of gold. Sixteen Másas make one Suvarna. Another name of this Suvarna 
thus defined is Karsa. Four Kargas make one Palam, Hundred Palas make one 
Tula, Twenty Tulás make one Bhara. This Bhara is also called Udataulika,” 


As in BRAHMA-PROETA :—‘“ Twenty Palas are called a Vimsa, five Viméag make 
one Tula. Twenty Tulás make one Bhara called also Udataulika," 
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So also in Visnu-gupta (? ArthaSástra Bk. IT, Ch. 19), The measure of silver is 
described there as separate from that of gold. Eighteen white mustards form one 
Silver Masa. Sixteen silver Másas make one Dharana, or, twenty Nispavas. Fifteen 
silver (Dharanas) make one Dharanikam, 


In the Arthasástra, however, Bk. II, Ch. 19 we find “eighty white mustard seeds 
make one silver Masa, sixteen of the latter make one Dharana, or, twenty Saivyas 
make one Dharana. Twenty rice grains make one Vajra-Dharana." 


According to the same text hundred Palas or twenty Tul4s make one Bhara, 
Twenty rice grains constitute when weighed in the balance the weight of a Vajra- 
dharana, or, a dharana of a diamond (as different from a silver dharana). " 

According to some rice grain is taken to be equal to eight white mustard seeds. 

Note.—Bálambhatta then gives extracts from the Markandeya, Skanda, and 
Bhavisyat Puranas, describing various kinds of grains. He quotes Visnu Dharmottara 
for grain measure: and Gopatha Bráhmana, Ho quotes Aditya P. for land measure, 
The Arthasástra Bk, II. Ch. 19 & 20 give all these, we give the above in a tabular 
form as given by Roer :— 


3 Atoms sae bes ». 1 Mote. 

8 Motes ass ea » 1 Poppy seed or s nit, 
9 Poppy seeds or 8 nits +» 1 Black mustard seed 
8 Black mustard seeds. ». 1 White mustard seed. 
8 White mustard seeds ... +» 1 Barley corn. 

9 Barley-corns - - ÍKrisnála. 


We take the following table from Mr. Rakhal Das Banerji's * Práchina Mudra.” 


Gold Measures and Coins, 


5 Rattis(Krisnálas) .. ». 1 Maga. 
80 Rattis - we +» 16 Masas-1 Suvarna. 
920 Ratis n - .. 61 Masas-ASuvarnas-1 Pala or Nigka, 
8,200 Rattis ace w -. 640 Masas-40 Suvarnas-10 Palas or 


Nigka-1 Dharam. 
Silver Weight and Coin, 


2 Rattis ... se +» 1 Masaka, 
82 Rattis  .. we ^ 16 Magakas-1 Dharana or Purina, 
320 Ratis ... m +» 160 Masakas-10 Dharanas or Pur&- 


nas—1 Satamána. 


Gopper coins and Measures. 
80 Rattis  .. - * — 1 Karsapana. 
$20 Rattis  .. ves ». 4 Kargapanas-1 Pala. 


As regards Dhányas or corns used as units of weight, Bálambhatta quotes 
Markandeya Purina where the following kinds of grain are mentioned, There are 
seventeen kinds of grains :— 

(1) Brihi rice, the aus or rainy season crop, 

(2) Yava, barley. 

(3) Godhama, wheat. 

(4) Kanguka, Panicum miliaceum. 

(5) Tila, sesamum seed. 

(6) Priyangu, Panicum italicum, 

(7) Kovidára, Bauhinia variegata. 

(8) Koradusa, Paspalam scrobiculatum, the modern kodo. 

(8) Chinaka, Panicum miliaceum, 
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(10) Masa Phaseolus mungo, variety radiatus 

(11) Mudga, Phaseolus mungo, green gram. 

(12) Masura, Ervam hirsutum or Cicer lens. 

(13) Nispáva, (a general name for most kinds of pulse), the finest pulse. 
(14) Kulatthaka, Dolichos biflorus, 8 kind of bean. 

(15) Ádhaki, Cajanus indicus, the Pigeon Pea. 

(16) Chanaka, chick-pea, 

(17) Sanaka, hemp, 

These are known as the seventeen classes. These are the olden kinds of 
cultivated plants. 

“ And there are fourteen kinds of plants for use in sacrifices, both cultivated 
and wild, viz., the various kinds of both rice and barley, wheat, and grain, sesamum, 
and seventh among them priyangu, and eighth Kulatthaka, and Syámaka grain, 
wild riee, wild sesamum, and gavedhuka (Coix barbata) grass, kuruvinda grass 
(Cyperus rotundus), m&rkataka (a kind of wild panic), and venu-gradha; and these 
irdeed are traditionally known as the fourteen cultivated and wild plants for use 
in sacrifices. When these plants are abandoned, they do no spring forth again." 
(MARKANDEYA Purána, Canto XLIX, verses 68 to 73). 


Bálambhatta then quotes Skanda Purána which enumerates eighteen kinds of 
dhányas, while the Sad-vimsat-mata reduces the number of dhányas to seven viz., 
barley, wheat, sesamum, Kanga, Eyámaka and Chinaka. 


He then quotes Bhavisyat Purina and gives the following measure of 


dhányas :— 
2 Palas - .. 1Prasrita. 
4 Palas on +. 1 Kundava. 
16 Palas - .. 4Kandavas 1 Prastha. 


64 Palas s . 16 Kundava .. 4 Prastha  ... 1 Ádbaka, 
256 Palas... 64 Kuridavas... 16 Prasthas ... 4 Adbakas ... 1 Drona. 
612 Palas  ...128 Kundavas... 82 Prasthas ... 8 Ádhakas .,, 2 Dronas-1 Kumbha 
or sürpa. 
16 Dronas m » 1 Khari. 

Bálambhatta then quotes Visnu Dharmottara:—“ Pala, Kundava, Prastha, 
Adhaka and Prona are employed in measuring grain, each successive one is being 
four times more than one preceding it. Sixteen Dronas make one khari while 
twenty make one Kunpbs ten Kumbhas make one Vaha. Those are the measures of 
grain. ? 

According to one view two Dronas make one Kumbha, which is also called 
Bürpa. According to another view twenty Dronas make one Kumbha. In the 
D4naviveka a thousand palas is called a Kumbha. Others say that five hundred 
twelve palas make one Kumbha. The difference arises from the differences of 
Joeality and time &c. 

According to Var&ha Purána the different measure is given :— 


2 Palas - ^. 1Prasriti. 
1 Musti e ». 1 Pala. 

8 Musti - » 1 Kinehit. 
8 Kinehits ... .. 1 Puskala. 
4 Puskala  .. .. 1 Adbaka, 
4 Ádhaka  ... .. Drona. 


E 24  (?) s we 1 Prastha. 
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The Musti or the handful is to be measured by the hand of the Yajamána, say 
some, In the above, however, the musti is equal to a Pala. 

In the Gopatha Bráhmana a different measure is given :—“ 5 Krisnálakas make 
1 MA4sa, 64 of them make 1 Pala, 82 Palas make 1 Prastha in the land of the 
Magadhas. 4 Prasthas make 1 Adhaka and 4 Adhakas make 1 Drona. 

The measure of liquids is given in the Skanda Purána thus :— 

“2 Palas make 1 Prasrita, 2 Prasritas make 1 Kutava, 4 Kutavas make 1 
Prastha, 4 Prasthas make 1 Adhaka, 4 Adhakas make 1 Drona.” 


In the Aditya Purana the land measure is thus given :— 


1 Trasarenu ... ». 1 Mote. 
8 Paramánus ... +» 1 Trasarenu. 
8 Trasarenus ... .. 1 Ratharenu. 
8 Ratharenus... .. 1 Bálágra. 
8 Bálágras —.. -. 1Liksá. 
8 Liksás vee .. 1 Yuka. 
8 Yukas eon ». 1 Yava. 
8 Yavas fies .. 1 Angulsa, 
12 Angulas - we 1 Vitasti. 


N.B.—A. Vitasti is equal to a span measured from the thumb up to the ring 
finger, a Tala is the length between the thumb and the middle finger, a Gokarna is 
the distance between the thumb and the ring finger, a Pradesa is the distance 
between the thumb and the index finger. 


1 Ratni - .. 21 Digits. 
1 Hasta ose +. 24 Angulis. 
2 Ratnis one ». 1 Kaku 42 Angulis. 
1 Dhanus - .. 96 Angulis. 
2 Dhanus one .. 1 Nali, 
40 Dhanus m «æ 1 Nalva. 
1000 Dhanus m »  1Gavyuti. 
2000 Dhanus ns »  lGavyuti. 
8000 Dhanus T + 1 Yojana, 


Note :—According to Cunningham the lineal measure is thus given : 

4 Hastas, or 100 Angulis-6.052-1 dhána. 

Translator's Note :—A Rattika or ratti is the same as Krisnála and according 
to Mr. Bühler it is equal to 0'122 grammes or 1:875 grains. Therefore, a Pana or 
Kargapana is equal to 1:875 grains, or, equal to 150 grains of copper. 

Note:—The Weight of the Ratti Seed in Southern India By V. Smith, Esq. 


* The weight of the ratti seed (Abrus precatorius), which is the basis of the 
Hindu metrical system, is known to vary in different localities. General Cunning- 
ham's experiments fixed the weight for Northern India as 1:8229, and Mr. Laidlay's 
yielded the practically identical result of 1°895, which is the more convenient 
value to adopt for calculation. 


“ My friend Mr. F C. Black, C.E., informs me that in Southern India, the seeds 
run to a larger size, When at Hampi in the Bellary District of the Madras Presi- 
dency, he was struck with this fact, and took the trouble of weighing 672 seeds. 
The gross weight was 1440 grains, and the average is consequently 2.1428 grains. 

“ The difference between the weights of ratti seed in Northern and Southern 
India seems worth noting, as it would have to be taken into account in diseussing 
the meteorology of the Southern coinages, should such a digcussion be undertaken. " 
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(See “ Proceeding of the Asiatic Society of Bengal,” No. IX, November” 1887, 
P. 222.) 
In his “ Antiquities of India,” Chapter VII. Dr. Barnett has given a usefal 
summary of weights and measures of Ancient India. 


The Seale of Punishment. 

The author now mentions the technical terms employed with 
regard to punishment. 

YAJNAVALEYA. 

CCCLXVI.—One thousand and eighty Panas is the 
highest punishment and is called Uttama-sdhasa. Half 
of which is the middle or Madhyama-sáhasa. Half of 
the latter is declared to be a lowest amercement or 
Adhama-sáhasa.— 360. 


MITAKSARA. 


The word Pana-sáhasrah in the text is a Bahuvrihi compound 
meaning that punishment, the measure of which is a Pana-sáhasra, 
or one thousand of Panas. Where this one thousand of Panas is 
along with eighty more it is called Sásiti. That amercement, the 
measure of which is a thousand Panas with eighty more, is called 
Uttama-sáhasa. 

“ Half of that is Madhyama " viz., half of one thousand eighty 
Panas, or, five hundred and forty Panas is the amercement for middle 
sáhasa, and so this amercement is called Madhyama-sáhasa. 

“ Half of that is the lowest" viz. half of 540 Panas or 270 
Panas is the amercement for lowest Sáhasa. Hence this amercement 
is called Adhama-sáhasa. “Is declared” by Manu and others. 

But says Manu (VIII. 138) :— 
“Two hundred and fifty Panas are declared (to be) tho first (lowest amerce- 


ment, five (hundred) are considered as the mean (or middJemost), but one thousand 
ag the highest." 


This applies to that contingency where an offence is committed 
wattentionally (while 1080 Panas is for a voluntary crime and so on). 
Various kinds of punishments. 
The author now describes the various kinds of punishments. 


YAINAVALKYA. 
CCCLXVII.—Gentle admonition, afterwards the 
reproof, then fine and after that corporal punishment 


should be employed separately or conjointly, according 
to the nature of the crime.—-367. 


Eà 
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“Gentle admonition,” by saying and blaming one with the 
words “ Shame to thee, shame to thee.” “Harsh reproof ” consisting 
of words of imprecation and other words of ignominy. “ Fine” 
consisting in taking away of money. “Death” all sorts of corporal 
punishments beginning with imprisonment up to taking away of 
life. 

These four sorts of punishments taken "separately" one at a 
time, or, “conjointly” two, three, or four at a time, should be ad- 
ministered according to the nature of the crime. 

In the above order the four kinds of punishments could be 
given if the first one is not found successful or is not adequate, then 


the second and so on. As says MANU (VIII. 129) :— 
* Let him punish first by (gentle) admonition, afterwards by (harsh) reproof, 


thirdly by a fine, after that by a corporal chastisement,” 
The regulation of punishment. 
The author now mentions the circumstances that should be 
considered in regulating the amount of punishment. 


YAINAVALKYA, 


CCCLXVIII.—Ascertaining the crime, the place 
and the time as well as also the ability, the age, the act 
and the means (of the criminal, let the king) cause 
punishment to fall on those who deserve it.—368. 


MITAKSARA. 


Having ascertained the crime, the infliction of punishment 
should be according to its nature, having regard to the place, time, 
age, act and wealth of the criminal. According to all these consider- 
ations, let him cause punishment to fall on the persons who are 
punishable, viz., those who deserve punishment. 


(The following should also be taken into consideration) whether 
the offence is intentional or unintentional, whether it is the first 
offence or repetition of it and so on. 

Though all this has been laid down in connection with the 
duties of a king, and although the whole of this is described as 
duties of a king, yet they apply to men of other castes also who hold 
positions as administrators of provinces and districts Xc. All these 
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rules apply to them also. Thus (Manu VII. 1) begins the chapter 


on kings’s duties by these words :— 
“Twill declare the duties of kings, (and) show how a king should conduct 
himself, how he was created, and how (he can obtain) highest success," 


In this stanza the word Nripa (the protector of men) is sepa- 
rately taken showing that the king has the duty to protect men, and 
his taking of taxes is in consideration of giving this protection, and 
giving of protection depends upon administering of punishment 
upon the criminals and transgressors of law. 

Thus ends the first Book on the Conduct of-the Good. in the 
easy concise (Riju Mitéksar4) commentary (Vivriti) on the Sacred 
Law of Yájnavalkya, the work of Bhattaraka  Vijüánesvara, a 
Sannyásin of the order of Paramaharsa, the son of Sri Padmanábha 
Bhattopádhyáya. 

Verse. T 

This commentary (Vivriti) on the sacred law (Dharmasástra) 
is the work of myself, Vijfánesvara Yogi, the disciple of Uttamah 
the Highest, (viz., Vi$varüpa). 

In this Book are the following chapters :— 

1. The Introductory. 2. The Brahmachári. 3. The Marriage 
4. The Discrimination of Castes. 5. The Duties of the Householder. 
6. The Snátaka. 7. The Clean and Unclean Food. 8. The Purifica- 
tion of Things. 9. The Rules about Gifts. 10, The Sraddha. 
11. The Worship of Ganapati. 12. The Propitiation of Planets. 
13. The Duties of Kings. 

Thus there are thirteen topics. 

Verse. 

The commentary on Dharmasástra of Yajiavalkya Muni was 
never composed by any sage before in such a concise language full 
of deep meaning, the recitation of which is like drops of nectar 
falling into the ears. 
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